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Neola, 

THE following Translation was left in a somewhat imperfect state by the late © 

_ lamented Mr. Morrison. It has been subjected throughout to careful revision 

by Mr. Findlay, who is also solely responsible for the translation of the Pre- 

faces, the Table of Contents, and the whole of § 29 (pp. 273-294). In order 

to compress the work within the necessary limits, a number of detailed quota- 

tions (principally from the Fathers and classical authors) have been omitted, 

but the references have been given. | ne 
October 1868. a 2 ral se 



PREFACE TO THE FIRST EDITION. 

Warne is only with diffidence that I give publicity to the 

Wi present attempt. This feeling would indeed be natural 

under all circumstances, in the treatment of a subject 

where one is exposed more immediately than else- 

where to the danger of falsely freeing or falsely binding Christian 

consciences. It is not, however, this consideration by which I feel 

myself embarrassed. I hope for the grace.of the Lord, whom I 

serve in my church, and who has bestowed upon me His word and 

faith in the same, that He will bless this faith to me, at least so far 

as to preserve me from the teaching of errors which might become 

a snare to the souls redeemed by Him. © It is not, however, to the 

contents, but rather to the form of that which I have attempted to 

give, that my anxiety relates. . 

And this anxiety is of a twofold kind. In the first place, it 

refers to the plan of the whole treatise. In science generally, but 

in theology from quite peculiar grounds, it appears to me a matter 

of doubtful propriety when a department of knowledge which is a 

common possession has not also a certain common form of treat- 

ment, so that one immediately perceives from the style of discussion 

whether what is new is meant merely to attempt a better establish- 

ment of an old knowledge of the truth. Where this mode of 

treatment is unnecessarily departed from, there arises not only the 

danger of ministering, even if involuntarily, to that craving after 

novelty which loves not what is true, but only what is new; but 

one also cuts asunder deliberately the threads of connection which 

bind to one another the different stages of culture and of knowledge, 
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and whereby the possibility and ease of coming to an understand- 
ing free from mistake, as well as the consciousness of a common 

possession, is secured. And of what importance the latter circum- 

stance is, one might readily become aware, if the misfortune should © 

| go on increasing in growing measure, that in matters of universal 

Christian knowledge every theologian should speak his own peculiar 
language. It must therefore in my case awaken suspicion, whether 

I am in the right in deviating in essential points from the mode of 

treatment which has become predominant in Protestant theology. 

It will thus perhaps surprise many to find, in a system of Christian 

Ethics, no trace at all of a so-called doctrine of duties (Pflichten- 

lehre). It ought, nevertheless, to be a matter of satisfaction to me, 

if I were conscious in all my alterations of being as much in the 

right as in this. Only I must be allowed, for the right of alteration 

in these and other cases, to point to the development of the book 

itself, instead of an explanation of this right in the Preface. 

But for the clear and sufficient understanding of the nature 

and the design of a treatise, in which it is wished that these should 

be drawn from the treatise itself, a sketch which is to serve for 

lectures presents difficulties hard to be overcome. Much must be 

left over for oral explanation, if the book is not to take the place of 

the lectures themselves: the reader of the book, however, will then 

in many places feel the need of learning more than is to be found in 

the book itself. ‘True, indeed, to meet the necessities of the reader, 

I have attempted to give the notes on the paragraphs more copiously 

than was my original design, and as much as possible in continuous 

connected development. It is, however, possible, that one may 

think too much has been given, another too little; or that, to 

express it more accurately, the corresponding proportion of expla- 

nation has not really been hit upon. In reference to these expla- 

nations, I must only make this additional remark, that the historical 

development of Ethics—the literature and all connected with it—has 
not been considered for this reason, because I intend, if God will, 
afterwards to give in a second volume a history of the development 
of Christian Ethics. Moreover, the printing in full of the separate 

Scripture testimonies, and that in the original text, will be approved 



PREFACE TO THE FIRST EDITION. ix 

- of by every one who approves of basing a system of Christian 

knowledge on the Scripture word, and who knows of what import- 

ance it is, even for the reading of such a book, but still more for 

_ lectures upon it, if one has immediately before his eyes the relation 

of the divine word to the exposition of the knowledge derived | 

from it. 

The second anxiety which I must still acknowledge, relates to 

the individual form of setting forth the subject. For the convic- 

tion presses itself upon me, that with us Germans, even those of 

the best tendency, systematic theology suffers from a certain 

affected superiority and abstract formulating of the thought, which 

stand in a not unsuspicious contrast with the divine depth and the 

fisherman-like simplicity of its apostolic origin. But in giving help 

here, I am conscious of a certain weakness. It is the tendency of 

the time, it is what remains of likings and occupations formerly 

cherished under which I labour, and in overcoming which I have 

not yet always quite succeeded in the scientific explanation of 

Christian knowledge. 

With these confessions, I should like ti to prevent unjust 

censure, partly to secure a friendly discussion and correction of 

those points in which perhaps this attempt, against my will, is not 

destined to conduce to a fruitful study of Christian Ethics. In 

sentiment I joyfully attach myself to the earlier ethical writings 

of Schwartz—to the more recent ones of Beck and Sartorius. May 

that which is my own in the form of the scientific treatment serve 

the true interests of our Protestant theology!. May God grant 

that the church of Jesus Christ may be profited by that which was 

written at least with the endeavour to serve her, and her alone! 

Muacenporr, Jubilee Sunday, 17th April 1842. 



PREFACE TO THE SIXTH EDITION. 

mal VW O-AND-TWENTY years ago there appeared for the 

W| first time the Treatise which I now again, In a re- 

modelled form, lay before the public. Once only, in 

the year 1849, was I able to bestow upon it a not very 

important improvement and enlargement. A tolerably changeful 

course of life brought me tasks which very often lay far from 

my inmost inclination. Thus there was wanting to me that in- 

ward concentration of mind, as well as that outward leisure, which 

was indispensable for fundamentally transforming this attempt of 

earlier years. I cannot say even now, that I went about the 

remodelling under circumstances which appear to me desirable 

for such tasks. Whoever has been an academic teacher, will best 

realize what fulness of intellectual stimulus is irrecoverably and 

irreparably lost with the sacrifice of such a position. And a nature 

like mine, which has no peculiar satisfaction in book-writing, does 
not, by the mere amount of time which one perhaps finds for this 

purpose, gain the living impulse which the life of intellectual in- 

terchange, the perception of existing mental necessities, and the 

attempt at satisfying them in personal mutual intercourse, give and 

secure in ways unsought, and therefore only so much the more 

powerful. Yet I will not attribute to the unfavourable character 

of the circumstances anything in this remodelling which falls to be 

reckoned as personal defect. It appeared to me only a duty to 

regard neither the one nor the other, in order finally and once for 

all to improve in a more fundamental way a book which has found 

acceptance beyond its desert. 
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The outward framework I have left essentially unchanged. I 

have only endeavoured to indicate better and more clearly than 

before, what I intended in laying down this framework, and what 

course of thought floated before my mind. Even in the form of 

the continuous exposition, I preferred thinking, as before, especially 

of students of theology as my readers. A complete change of this 

standpoint, which I contemplated in the year 1853, appeared to 

me, on maturer consideration, not advisable on external and internal 

grounds. On the other hand, I everywhere filled up those gaps 

which are wont involuntarily to remain when one, as was originally 

the case here, writes a book as a sketch for academic lectures, and 

thus having regard to further oral supplementary matter. Those 

parts in which the book has become essentially different, the reader 

who is inclined will find out for himself, if he should compare the 

present edition with the fourth of 1849, or the fifth of 1853 (second 

impression, 1860). Only in reference to one part of the book do I 

allow myself a short remark. When, eg., at that point where the 

relations of Christian conscience to the national and political com- 

munity are discussed (see especially § 54), I appeal in many cases 

to J. Stahl, this is done for a twofold reason. In the first place, 

because in questions of law I do not wish to give to myself the 

arrogant appearance of self-derived authority, and also because 

much of that which appears to be correct I could not better say 

than Stahl has said it; but, in the second place, also because many 

circles of readers will not unwillingly hear from the mouth of 

Stahl, that which, if said by me, they might probably take very 

much amiss. 

I owe very much stimulus to a friend quite unknown to me, 
whose comprehensive written observations on my Ethics, bearing 
the date of 17th May 1857, reached me from Paris. Even in 
points where I could not coincide with them, these observations 
have afforded me more instruction than all that I have seen else- 
where on my treatise. Everywhere subtle, clear, striking, these 
remarks give so much evidence of loving and thoroughly intelligent 
investigation, that I had a lively wish, for the sake of the author, 
that he might have published them as an example and specimen of. 
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a good review, instead of my being permitted, alone and in quiet- 

ness, to enjoy his work and to make use of it for myself. That I 
have done the latter, my unknown friend will everywhere perceive, 

where I have not on other grounds changed the whole of my 
former plan. Where, however, in spite of the opposite considera- 

tions urged, I have adhered to my former opinion, he will have 

the opportunity now at least of reading more clearly, perhaps also 

more correctly, why I believed myself compelled to adhere to it. 

Whiether and where these lines may meet my unknown friend, I 
know not. But if they meet his eye, I would be very much obliged 

to him if, for me at least, he would abandon his concealment, and 

permit me to know the name of one to whose censure I am more 

indebted than to the praise and censure of others. 

Among the papers left behind by a celebrated German 

theologian, there is said to have been found a distich on another 

theologian, whose commendation closes with the censure: 

‘“Yet—of system no trace.” 

In a certain sense, 1 should wish that this censure applied to my 

book also in this its altered shape. For I have a quarrel of my 

own with the theological “systems.” It is with them often as with 

the systems of the investigators of nature. In nature as in revela- 

tion, God has His real system, which investigators may well follow 

after, but always with the modest suspicion whetber also their 

formal system corresponds with that system. But if, perchance, 

they have beforehand adjusted for themselves their system like a 

pair of spectacles, through which they look at nature or revelation, 

the matter stands in very evil plight. For in that case the systems 

are in many respects only Procrustes’ beds, in which men lay Jesus, 

and the form of His being which is incorporated in the word. For 

my part, I will be content if this treatise serves as a small index to 

those treasures of wisdom and knowledge which are presented by 

the Scripture testimony respecting Christ,—treasures whose life- 

giving power becomes here below a matter of experience only in 

first-fruits, and which, in representation corresponding to our 

knowledge, find only a feeble and very incomplete expression of 

what they really are, and what of their fulness they present for 
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penetrating our whole being. I have now also, and still more fre- 

quently than before, gladly allowed my own exposition to be inter- 

rupted by quoting testimonies of Luther, because it was given to 

this man, as to few, to speak as a complete Christian and a complete 

man, and not as a school theologian. 

I might close with those words which stand at the beginning of 

the Preface to the edition of 1849. But I prefer to be silent here 

respecting the present, and to “lift up mine eyes unto the hills, 

from whence cometh my help.” For the tribulations of time will 

turn out to be preparers of the way for His advent. What remains 

unchangeable, is the throne of His kingdom and the sceptre of His 

word. All man’s work, on the other hand, will pass through the 

fire of that day. So also will this treatise. May all that is unten- 

able therein be burnt up; but may that happen to me which stands 

written in 1 Cor. iii. 15. 

Municu, 5th Lebruary 1864. 
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INTRODUCTION. 

§ 1. 

“eA LTH revard to the peculiarity of the development of his 
| life, and to the aim of that life, the consciousness of the 

YXb\8| Christian rests on the certainty of that word of Christ, 

xe Es am Hie way, the truth, and the life: no man cometh unto the 

Father but by me” (John xiv. 6) (1). And in this consciousness 

the cognizance of the Christian is twofold: respecting Christ as the 

way, and respecting his own coming as a Christian by that way. 

And if he has a just appreciation of both, he perceives that the 

substance of his consciousness of the one side of this relation is 

not comprised in that of the other; and that the exposition of the 

manner and the extent in which Christ is the way, is and must be 

different from that whose object is to show how and to what extent 

here below we come to the Father by this way. For, first, we 

learn here on earth what is meant by coming to the Father through 

Christ, only in its beginning. And again, no light at all is thrown 

on the way by the understanding how we are to come; but our 

knowledge of the way gives us light as to our coming, not only as 

to its truth and vitality, but also as to its form aid! limitation on 

earth. Thirdly, Christ becomes what He is, not from the fact of 

our coming to Him; but He is the way, the truth, and the life, 

even should no one enter on that way. What Christ is to the 

world, He is in Himself; in other words, by His own objective 

relation to the Father and to the world, as well in its order as its 

disorder (2). Hence, that which Christ is to the world—that is to 

say, what the will of God in Christ is towards the world in its 

order as well as disorder, and the manner in which God by Christ 

A 
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desires to draw, and does draw, the world unto Himself (8)—must 

be in itself recognisable and capable of explanation. In that case, 

the immediate aim of the exposition resolves itself into a setting 

forth of the divine will, of the divine acts, and of the divine means 

whereby, in the midst of the order and disorder of the world, Christ 

is the way by which truth and life again return to the world, and, 

in fact, not only to the world of the present, but also to that of the 

future. But if the design is to show how and in what way the 

coming of men—that is, the Christian pilgrimage on earth—shapes 

itself amidst the order and disorder of the world, the immediate 

object of the exposition resolves itself into a statement of those 

human circumstances, struggles, and victories in which on. earth 

the truth and the life in Christ take shape and form in Christians, 

both inwardly and outwardly (4). The connection between these 

two branches of knowledge and their exposition is as certain, as their 

difference in form and character is clear and justifiable. The first 

of them gives an answer to the question, What thinkest thou of 

Christ? The second to the question, What thinkest thou of the 

true character of a Christian upon earth? And both questions 

cannot be satisfied by one and the same answer. The first question 

and its answer touch immediately and primarily upon the know- 

ledge of God and of His objective will in Christ towards the world; 

the second refers immediately and primarily to the Christian’s 

knowledge of self, and that of the subjective condition of a Chris- 

tian in this world (5). Each is supplemental to the other, but not 

identical therewith. The first is the business of that branch of 

knowledge which is called Dogmatics ; while the consideration of 

the second is the task which we have set before ourselves. 

(1) All human life reveals itself as one in process of becoming, 
which, starting from a certain fundamental life-principle which 
determines the man, is ever striving after a certain fixed purpose 
of life. The same holds good of that which is called the Christian 
life on earth. On the threshold of the investigation and setting 
forth of this life, it behoves us to find some universal and formal 
expression for that which constitutes the specific peculiarity of the 
Christian life-consciousness from its commencement onwards, but 
not a’ material and exhaustive definition of it; for this must be 
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reserved for a later part of our treatise. The universal charac- 
teristic of Christian consciousness must embrace two objects: that 
vital objective power which determines the Christian, and his own. 
movement towards the highest aim of his life. Both these are 
comprehended in the declaration of Christ (John xiv. 6): as well 
the power that determines the life of the Christian, as our aim 
in that life which is to be striven after and rendered possible of 
attainment by its means. The Christian life-consciousness is the 
consciousness of a communion with God objectively secured through 
Christ, and to be subjectively sought after and obtained by us 
through Him. The declaration of its full reality is found in that 
other word of Christ: “I in them, and Thou (O Father) in me, 
that they may be made perfect in one” (John xvii. 23). Here, 
however, we are only standing on the threshold. And the saying 
of Christ above quoted, respecting that which, according to His 
will, is to regulate the consciousness of His own people, is at the 
same time fitted to make clear the nature and limits of the task 
we have undertaken in this treatise, and to distinguish it from 

others which are related to it. 
(2) The idea of a Redeemer of the world is not formed from 

the relation of Christ to the world and to the human race, but 
from that of the Son to the Father, of Christ to God. The cor- 
relative of the Redeemer of the world is not the redeemed world, 
but the world which lies altogether in wickedness (1 John v. 19) ; 
it is not man united to God, but man hostile to God (Rom. v. 10). 
It is in contrast to this state of things that Christ is the Redeemer 
of the world (John iv. 42): this He is, and does not become so only 
through a subsequent alteration of this state of things. The full 
conception of a Redeemer, and the full position of a Redeemer, is 
antecedent to the acts of redemption, and is their real ground not 
only in time, but before the foundation of the world. In the 
“beloved Son,” by whom all things were made (John i. 8), all that 
is made is the object of redeeming love (1 John iv. 10). In respect 
of Christ, the very reverse takes place of that which we are accus- 
tomed to conceive and speak of in reference to men, when we call 
them in a relative sense redeemers in reference to this or that error, 

or this or that evil. These are and became what they are only by 
virtue of a work accomplished by them for mankind. Christ is 

what He is, irrespective even of this His peculiar efficacy. Christ is 
a Reconciler, whether we suffer ourselves to be reconciled through 
Him or not (cds jv év XpictS Kocpov catadddcowv éEavT@... 
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deoucba trép Xpiotod, catadraynte TO Oca, 2 Cor. v.19, 20). He 
is the Light of the world (John viii. 12), whether the world remain 
in darkness or not. He is the propitiation for the world, inasmuch 
as He bears the sin of the world (John i. 29; comp. 1 John ii. 2). 
The propitiation purposed in, and the redemption of the world 
which was accomplished by, Christ (John iii. 17, xi. 47), does not 
become actual merely by the fact that the whole world should be 
thereby actually saved. This indeed will only then be understood 
when we lay equally firm hold of this, that in the redemption of the 
world by Christ, the heaviest condemnation of the world is at the 
same time included (John iii. 19, comp. v. 22). 

(3) Comp. John vi. 44 with xi. 32. 
(4) It is that which in the apostolic epistles 1 is called “ the race 

set before us” (Heb. xii. 1); the running in the lists (1 Cor. ix. 24); 
the following after if that we may apprehend that for which also 
we are apprehended of Christ Jesus (Phil. iii. 12). It is the conflicts 
(1 Tim. vi. 12) in the midst of which here below Christ is formed 
in us (Gal. iv. 19), but in such a way that the end, the prize which 

the heavenly calling of God in Christ Jesus sets before us, still 
stands before us (Phil. iil. 14); and our impression with respect to 
ourselves remains the same humble one as that of the Apostle Paul: 
“not as though I had already attained, either were already perfect” 

Geriaene 12). It is the full extent yi: that which, according to the 
testimony of Scripture, may and ought to Heese the feces reli- 
gious and moral experience of the Olin in that domain of the 
life of the creature which belongs to this side of the grave; but also 
in its full limitation to this mane and to the fon of subjective 
experience brought about and Brrorene by the word of God. 
In reference to or should form the object of Christian ethics, I 
can only assent in all essential respects to what C. F. Jager has 

stated in his Fundamental Ideas of Christian Morality (Stuttg. 1856), 
Einleit. § 4. 

(5) At the basis of the inquiry lies the practical need of that 
self-examination which the Apostle Paul requires from Christians 
(2 Cor. xiii. 5). 

§ 2. 

Tn the consciousness of the Christian, that the aim(1) set before 
us in Christ can only be attained in a manner of coming which 
corresponds both to the way and the aim, there exists a formal 
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resemblance to that which is acknowledged by general human 

experience in the domain of created life. This formal resemblance 

consists in the notion of the normal movement of life, whose nature 

man is in a position to recognise in all that is living and created. 

What is normal depends on this, that the movement or develop- 

ment of the life proceeds in constant uniformity with the principle 

from which that life has originated, and in which, at the same time, 

lies always the final destination which forms the object of this de- 

velopment. Wherever this development is neither instinct nor an 

artificial direction, but the free course of rational beings, striving 

after an aim established for the whole of their life relations, and 

common to all, then this course of conduct is designated by the 

name of morality. This, which distinguishes morality from the 

isolated forms of life conceivable as mere habit, ze. from custom, 

the free intelligent harmonizing of human life, in its essence as 

well as in its phenomena, with a supreme aim, regulating and em- 

bracing this life,—this general notion of morality is presupposed by 

Christianity, as the object of universal human recognition. And if 

Christian science may and will, for the theoretic exposition of the 

normal movement of Christian life, choose a name of universal 

validity, she has one of essential significancy for the nature of the 

thing when she speaks of Christian ethics (2). 

(1) Let one compare the real and not abstract notion, réXos, 
aim = end, in the declaration of Scripture concerning 2) alerts 
as TO TéAos, Rom. vi. 22, and concerning To TédXos THs TicTEws, 5 
xowwfoueOa, 1 Pet. i. 9. How the philosophical notion of an aim 
was regarded as an essential element of ethics, is shown by the his- 
tory of ethics. Comp., for example, what Diogenes Laertius says 
on the division of the ethics of the later Stoics, 6 wept TéXous TOTes, 
Diog. Laer. vii. 84, p. 415, ed. Meibom. 

(2) Custom (7@0s, mos) appeared to the human mind only 
gradually, not only as a contrast of form to formlessness, i.e. to 
roughness, but also as the standard which was destined to attain or 
had attained to universal ascendency under the point of view of the 
good. Comp. the connection of 7005 and &@os, soleo, and éw; 
and the equivalent designation of one and the same thing by 7@os 
and tpozros, as well as the connection between mos and modus; and 
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ae modes of expression, as tporev 70 Kat On in Plato (Leg. 
. p- 968 D). Furthermore, weigh the expressions ypyora 

0m, Karol Tporrot, boni mores; finally, the connection of our 
word morality (Sittlichkeit) with the Greek xaXroxayafia, or with 
the Latin honestas, sanctitas. Hence the perplexity of Quintilian: 

“900s, cujus nomine, ut ego quidem sentio, caret sermo Romanus, 
mores appellantur, atque inde pars quoque illa philosophie 7@c«7, 
moralis, est dicta. Sed ipsam rei naturam spectanti mihi non tam 
mores significari videntur, quam morum quedam proprietas” (Instit. 
vi. 2). How closely, nevertheless, even in the Latin language, the 
notion of that which is “morally sanctioned,’ has become bound 
up with the word mos, may be seen from the proofs given in 
Deederlein’s Synon. Pt. v. p. 75. And not less so in German by 
the term Sitie, came to be understood the notion of an objectively 
established rule; compare e.g. the rendering commonly occurring 
in Luther’s Bible of DY, Ph, MPN, 4Y, by this word. In its various 
meanings, this word Sibrates as eraeh that which is established by 
the Nee earacan of nature, as by free action and exercise, and 
applies not less to dispositions, customs, habits, and morality, than 
to right and arts or acquired skill (comp. Graff, Althochd. Sprach- 
schatz, Bd. vi. 5. 157 ff). The Scriptures of the New Testament 

use the word 7@os only under the presumption of its general re- 
cognition as the word of a heathen poet, 1 Cor. xv. 33. Even 
where there is a closer reference to the import of the word, the 
same assumption manifests itself, the same omission of any further 
explanation; comp. Phil. iv. 8. 

That which forms the most general preliminary supposition, 
without which morality is inconceivable, is the consciousness of an 
aim. In this consciousness, the mere natural impulse, the servile 
and absolutely dependent, is set aside by the recognition of the fact, 

that all dependence and determinativeness, so far from excluding 
personal freedom of action, arrives at its true acknowledgment only 
by the free fulfilment of the act. For the position that I exist for 
a definite end, presupposes an indissoluble wnity between the two 
things: the dependence of my being, and the unconstrained move- 
ment of my actions as the solution of the problem of my existence. 
I hereby recognise not merely that Lam what I am, but that I am 
to become something in which I am myself to AaB: part. We 
assert this when we speak of an aim in life. Of course, morality 
as being the free accomplishment of an act, not to speak of true 
morality, is not established with the perception of such an end ; 
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though, indeed, a moral view of life as opposed, if not absolutely to | 
one which is immoral, at least to that which is void of all. morality, 
regarding it as a servilé course of nature. See the striking dis- 
cussions of Trendelenburg (Log. Untersuchungen, Bd. ii. 8. 86 ff. ; 
and his Geschichte der Kategorienlehre, 5. 369-71). 

§ 3. 

Tn addition to the formal resemblance before mentioned, there is 

also a material one, wherein that which is called Christian moral con- 

sciousness touches upon the universal ethical consciousness of man. 

This rests as well on the identity of those faculties and endowments 

naturally belonging to man which are intended for the attainment 

of the aim of his life, as on the immutability of those moral condi- | 

tions, those ordinances both of life and of the world, bestowed upon 

the creature and historically developed (1). To this concrete world 

of moral life-forces, that which proceeds from Christ holds the place 

neither of supplementary completion (quantitative difference) nor 

of antagonistic abrogation (qualitative diversity) (2). That power 

which proceeds from the Spirit of Christ is rather, on the one hand, 
the divine Yea and Amen, by which the moral consciousness of 

man is confirmed ; and on the other, the full presence and efficacy 

in the hearts of His own (8), of Him who, as He is the Creator, so 

also is He the Reconciler and Sanctifier of the life of every creature. 

In this last relation, the Christian moral consciousness becomes at. 

the same time a purification with respect to the different errors of 

humanity touching the nature of the highest aim of our life, its 

supreme guiding rule and normal development. But for this very 

reason, the various historically developed views and expositions of 

man’s moral consciousness, as they have been formed independently 

of a vital connection with Christ, have no prescriptive significance 

for Christian ethics (4). The ethical relations in substance remain 

the same; but the spirit of renewal which pervades them will have 

itself represented from itself alone, and cannot, any more than new 

wine, be contained in old vessels, nor will it serve better than a 

piece of new cloth to mend an old garment. If in this manner we 
keep steadily in view both the resemblance and the difference, we 
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shall find that Christian life as well as Christian ethics remain what 

they are. In both cases we have to do, not with a new creation 

of human life in its essential ethical relations, but rather with a 

representation of the natural condition of human life pervaded and 

enlightened by a renewing spiritual principle (5). 

(1) It-is certain that not only does the word of Christ appear 
to the natural man in the light of a new doctrine (Mark i. 27; 

comp. Acts xvii. 19), but that Christ Himself speaks of a new 
commandment (John xiii. 34), and calls His testament a new one 
(Matt. xxvi. 28, etc.; comp. also Heb. ix. 15), and that His apostles 
designate the Christian as a new creature (2 Cor. v. 17; Gal. vi. 
15), as a new man (Eph. il. 15, iv. 24), and the Christian life as a 
new spiritual existence (Rom. vi. 4, vil. 6). But, irrespective of 
the relation between the old and the new divine covenant, this 
term “new” indicates only the opposition to an inveterate ten- 
dency,—a conversion in respect to the principle which dominates 
over man, independent of and antecedent to his fellowship with 
Christ ; not a new creation in contrast with his original creation, 
not a new nature which was to abrogate the old nature of man, nor 
a new order of things which was to stand in opposition to that old 
natural order which was from the beginning appointed and willed 

by God. Christ, as the life-giving spirit, is called, in virtue of this 
very connection with the original nature of man, “the last Adam” 
(1 Cor. xv. 45). And when the whole heart is full of the love of 

God, it thus becomes a new heart; but the heart itself—the soul— 
the disposition—which is full of this love, is not a new-created one, 
but the old and inborn one, just as certainly as the body and the 
members are so, which the new man devotes to God’s service (Rom. 
vi. 13, xii. 1). What is new forms no contradiction to the old 
nature (“omnis natura in quantum natura est, bona est,” savs 
Augustine, Enchirid. ch. xiii.), but, if one may so speak, to the 
nature which has become hostile to nature. Were it not so, the 
apostle could neither reject that which is opposed to God as opposed 
to nature (Rom. i. 26), nor could he assert that nature teaches us 
what is due to God and what is becoming (1 Cor. xi. 14), or that 
men do by nature the things contained in the law (Rom. ii. 14). 
And the world which lies in wickedness is not so oppressed by dis- 
order as to have become entirely void and destitute of God’s regu- 
lating power. But rather, as it was in the very beginning placed 
in an order by God, by virtue of which it was both intended and 
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able to guide us to God (Acts xvii. 26, 27; Rom. i. 20), so also no 
sin of man was powerful enough entirely to destroy in the world that 
element by virtue of which it may, in so far as it is God’s creation 
(1 Tim. iv. 4), be recognised as good, and made use of by man. 
Nay, even those regulations and ordinances which one might, from 

misunderstanding of the divine will, be disposed to reject as being 
the work of man (1 Pet. ii. 13), and not of God’s appointment, 
New Testament Scripture shows us to have been permitted by the 
divine will, and teaches us to respect them even where the spiit 
that permeated their human framers was not the spirit of Christ 
(comp. with 1 Pet. ii. 13 the passage in Rom. xiii. 1). So little 
is the spirit of Christ the destroyer, but rather the preserver and 
renewer, of the ancient and original order of nature. 
(2) The vulgar rationalism occupies itself in.such views of a 

supplementary completion, no matter whether it seeks to “augment” 
the natural moral consciousness by Christ, or to “ uphold and throw 
light upon” it, or, in quite an inverse order, seeks to rectify by the 
light of nature that which is given to us by Christ. The other 
extreme is the mystical or pietistic view, which regards nature 
only as something opposed to God—as a disturbing and impeding 
element. Even Spener has greatly erred in this respect. See his 
treatise entitled Nature and Grace; or, the difference between the 
works which spring from our natural faculty, and those which proceed 

from the gracious operations of the Holy Spirit, etc., Frankf. 1687, 
and Theolog. Meditats. ii. 88, etc. etc., although in the last he also 
warns us against running into extremes in the application; comp., 

for example, iv. 567. 
(3) Suviere ti 7d O€Xnua Tod Kupiov, Eph. v.17. The Chris- 

tian consciousness of the will of the Lord is, however, not only a 
knowledge of a will of the Lord, whose injunctions impend over 
us, but one which lives in us, and which has bestowed on us its 
promises, in order that by these we might become partakers of the 
divine nature (2 Pet. i. 4). The communion with Christ works in 
us a pneumatic divine natural-ground of human life, which radi- 
cally precedes all moral activity, as Peter further describes it in the 
same passage (ver. 5 ff.). But this is the mystery of the same God, 
who has created all things (Eph. iii. 9), and in truth by Christ 
and for Him (Col. i. 16), in such a way that the will of the Creator 
attains its perfect realization in the will of the Redeemer, and in 
the deed of redemption. 

(4) By this introduction of entirely foreien forms as principles 
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of ethical views of life, Christian ethics have at a very early period, 
especially from the time of the Alexandrian fathers onwards, been 
injured in a very perceptible degree. And yet even at the present 
day this wrong tendency is regarded as a genuine outflow of Chris- 
tian spirit. In the Wanderings of a Contemporary in the Domain of 
Ethics, by Anton Rée, Hamburg 1857, 8, we have the production 
of one who stands on the ground of pantheistic humanism, and 
who has come to a rupture, as he alleges, with revelation and Chris- 
tianity. What he asserts of the Christian view is partly so framed 
as if he had derived his sketches from the pattern of Platonizing 

and Aristotelian definitions of ethics to be found in Stobzeus 
(Ecl. mor. ii. 7). They find or invent a caricature of Christianity, 
and pompously proclaim their quarrel with this as a quarrel with 
Christianity itself. They have no idea that Christianity is only 
humanism in its highest potency. “Ad hoc Deus noster factus 
est pater noster, ut quemadmodum ipse dignatus est consors fieri 
nostra humaniiatis, sic nos mereamar consortes fieri sue divinitatis,” 
says Anselm. 

(5) The old stands to the new life in Christ in the relation of 
elementary principles (orovyeia, Gal. iv. 3). The new is the fulfil- 
ment of these (7Ajpwpa, Gal. iv. 3; comp. Matt. v.17). Where 
the fulfilment has come, there the beginnings, as such, cease. We 

cannot remain stationary at these beginnings (d7reOdvete ctv XpicTo 
avo ThY cToLyetwy Tod KOopoV, Col. ii. 20). On the other hand, 
these elements are not abrogated on their fulfilment, but matured 

in their perfection. What Christ says of the law of the old cove- 
nant—that He has not come to destroy the law, but to fulfil it 
(Matt. v. 17)—applies equally to that law whose work and efficacy, 

according to Paul, stands written in the hearts of the heathen (Rom. 
1. 14,15). ‘To the whole domain of moral life before Christ the 
new in Christ is related, not as the abrogation, but as the fulfilment 
of it. From this relation alone we can perfectly understand how 
that aim which has been revealed to us in Christ corresponds to a 
longing desire (a@oxapadoxia, Rom. viii. 19) of the whole creation. 
For the same reason, the formal conception of a supreme moral aim 
in life, of virtue and the like, comes not first to light in the world 
with Christ. They are all already, in their elementary state, in 
existence there, and are presupposed as existent. But the objective 
and subjective principle of their actual realization comes only with 
Christ into the world. What the words mean, “if there be any 
virtue, if there be any praise” (Phil. iv. 8), is presupposed as what 
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is universally self-understood. But when it is said that virtue is an 
offering which has its root in the power of faith (€mvyopyyijcate év 
Th TloTEs Uuav THY apeTHV, 2 Pet. i. 5), this can be understood only 
by him who knows the life-giving energy of Him whom faith appre- 
hends (2 Pet.i.3). In this sense also the expression holds good here, 
that what is old has passed away, and become new (2 Cor. v. 17). 

nee 

The manner in which that spiritual principle of renewal which 

proceeds from Christ pervades and ennobles the natural state of 

human life, finds on earth relatively its most complete expression 

only in the inner consciousness of the Christian (1). But it is 

impossible for us to obtain a true objective understanding thereof 

from the mere analysis of individual Christian experiences and con- 

ditions. For in such are found all those subjective limitations, not 

only as they occur in the individual and historical development of 

the life of the individual, but as they are involved in the different 

measure of the gifts of nature and of grace (2). The object of 

ethics is not an exposition of the Christian in his individual 

capacity (that would be the task of biography), but it has to do 

with that quality of the distinctively Christian ethical personality 

which remains the same in the midst of the most diversified indivi- 

-dual forms. And this is not an abstract normal man or normal 

Christian, but it is that unvarying centre which remains unchanged 

amidst the manifold differences of individuals,—the Ego, in which 

the God-man Christ lives (3). In this sense, the task of ethics is 

an anthropological one. | 

Man, however, is no isolated, solitary being. He is what he is in 

connection with the life of his species, which is carried on by those 

moral vital forces which operate in the order of nature and the 

world, and which at the same time modify the aim of human life. 

These are related to the central point, Christ in me, as concentric 

circles. This, however, is that very normal relation, as it was first 

restored by Christ in the Christian. Man would make the central 

point that which only appertained to the circumference; and this 

forms the tragedy of the world’s history, which reappears in every 



12 INTRODUCTION. [§ 4. 

human being. That which man gains in Christ the Deliverer, he 

will for this reason perfectly understand only so far as he compre- 

hends the deliverance going on in his own person, not only in its 

personal, but also in its cosmical and world-historical significancy. 

For man’ is not a self-concentrated Tigo, but the centre of this 

world and its history. The concern of the Christian is the re- 

cognition not only of his own individual redemption, but of the 

redemption of the world, as his supreme personal good, and its 

possession and preservation as the highest aim of his life (4). 

Hence, in order to arrive at a right understanding of this, we 

must first become acquainted with the natural state of human life 

and existence, as well as with those rules of life laid down inde- 

pendent of and before the manifestation of Christ, in their relation 

to the highest good of life given to us in our communion with 

Christ. In this way we obtain the preliminary conditions and 

preliminary steps of man’s moral knowledge, in their innate rela- 

tion to their fulfilment in the knowledge of Christ and communion 

with Him as the highest, nay, the only good which bringeth sal- 

vation. The next point is the knowledge of the internal process 

in which the communion with Christ realizes itself as a personal 

taking possession of the blessing of salvation, and the manner in 

which, from this point of possession, the personal capacity attains 

its knowledge of, and fitness for, the solution of the task of life. 

The third point concerns the understanding of the practical exer- 

cise of this capacity on the part of Christians for the purpose of 

preserving this possession of salvation, and of carrying out the 

object of the Christian life; and, in truth, this practical exercise in 
the unity of its essence as well as in all the manifold departments 

of its manifestation according to the relations of the Christian, to 

God, to himself, to his neighbour on earth, and to the divinely 

instituted forms of human society upon earth. The first point of 

the exposition deals with the knowledge of the objective principle 

given to us in Christ; the second, with that of the subjective prin- 

ciple of a Christian moral life as it has become operative in man. 

The third has respect to the knowledge of the internal connection 

of those manifestations and activities of the Christian life which flow 
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from this principle in those relations of man’s life upon earth which 
have been bestowed on him by nature, and which form part of his 

history. If this practical energy of life is called by the teleological 

name of “the keeping of salvation,” it is so named for this reason, 

because the Christian looks upon all these present forms of his life- 

activity upon earth neither as a self-aim, nor as the perfect shape 

of an end of life already reached, but as the means for the attain- 

ment of an end which lies beyond the sphere of his earthly exist- 

ence, and is present to him here only in its fundamental elements. 

And with respect to the principle of Christian life and Christian 

ethics, in its reality it is just Christ Himself who has taken posses- 

sion of me; and for ethics the only question is to find an expression 

of the consciousness conformable to experience of the way in which 

I know myself regulated by Christ as the principle of my moral 

life, and in what form of my inner life I have Him as such. If I 

limit the expression for the relation in which Christ stands to me 

and to all men, to the person of Christ Himself, then I know and 

call Him our Saviour, and that inner life in which I possess Him 

takes the shape of my healing and my salvation. If I connect as 

to form the exposition of Christian ethics with the form of the 

universal moral consciousness, which strove after the knowledge and 

notion of the good and the supreme Good, then do the terms “ the 

blessing of salvation” (/Zeilsgut) and “ the possession of salvation,” 

as the objective and subjective principles of Christian life, express 

with reference to this universal consciousness at once the unity and 

the difference of Christian ethics. For the Christian finds not within 

himself the principle of a sound life, but in an objective power 

which brings him restoration. The beginning of this life he wins 
not by his own struggles after this good, but he obtains it as a gift 

of grace to be possessed, into whose fulness of life he enters (5). 

(1) ‘O €c@ ipav avOpwros, 2 Cor. iv. 16; 6 KpumTtos Tis 
xapdias avOpwras, 1 Pet. iii. 43 7d wvedua Sot bid duKatocvyny, 
Rom. viii. 10, and similar passages. 

(2) The individual Christian element serves only for the under- 
standing of the different members of the one whole, not for the 
understanding of the actual membership in the body of Christ. 
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Compare, in reference to the first, Rom. xii. 3, 4 ff., Eph. iv. 
4,46. 

(3) In all individual diversity of gifts, the permanent element, 
the true Christian characteristic, is, {@ d¢, odxére eyo, SF Sé ev euor 
Xptoros, Gal. ii. 20. 

(4) The cardinal position of Christ is pointed out in the decree 
of God, dvaxeharawcacba ta Tdavta év TO Xpiot@, ta ev Tobs 
ovpavots Kal Ta emt THS yns, Eph.i. 10. To what extent this has 
its fulfilment at the end of time, does not properly belong to the 
experience of the Christian consciousness in this life. But, since 
everything that is future in the Christian has its fundamental be- 
ginning already here below, the limitation to the merely individual 
and personal moral wants of the Christian is not to be thought of 
without detriment to his moral relation to Christ. 

(5) The knowledge of realities is, in my estimation, of greater 
importance than the needs of a formal logical system. We are 
willing to concede that it is possible perhaps to find a more scien- 
tific and ‘satisfactory statement of the Christian moral conscious- 
ness than the above scheme in its outline shows. But one thing is 
all-important to me. Luther says, “Seek thyself only in Christ, 
and not in thyself; so wilt thou find thyself in Him for eternity.” 
If this saying has its deepest import for Christian practice, it must 
also have the same for Christian science and knowledge. The 
meaning of it is this, that, as I actually come to a correct self- 
knowledge in Christ alone, so also a statement of Christian moral 
self-consciousness, conformable to that knowledge, must start not 
from the subject, but from the object, from Christ the Supreme 
Good of life. If the ethical science which preceded Christ began 
with the subject, i.e. man, it was therein relatively justified. It 
sought after the object; but that had not yet become perfectly 
revealed to it. The Word had not yet become flesh. In the same 
way, it was relatively right when it combined Ethics with Physics. 
The xocpos was to it an objective reality, which concealed in the 

folds of its veil the God that dwelt above, and yet in the world. 
The veil is rent in twain. The light is there. In its splendour, 
we now for the first time understand ourselves and the world. It 
becomes not the children of the light, who walk in the day, again 
to tread the paths of night and of the morning twilight. 



PARTY FIRST. 

THE BLESSING OF SALVATION. 

FIRST SECTION. 

THE LIFE ‘OF MAN AND ITS RULES OF CONDUCT BEFORE THE 

MANIFESTATION OF CHRIST IN THE FLESH. 

CHAPTER IL 

THE NATURAL STATE OF HUMAN LIFE. 

§ 5. a. Self-consciousness. 

=a eau tL narrowest and most immediate sphere, in which the 

i, striving impulse of man is completed and presents itself 

to his consciousness, is the relation of man to himself 

(the human being as subject-object) (1). This striving 

impulse is there before he becomes fully conscious of it (2). It is 

there, inasmuch as man, from the first moment of his existence, 

not only is, but wills to be and to continue in being (3). In the 

child, the seeking for its nourishment is the first unconscious mani- 

festation of that will which is inherent in man, and relates to his 

own existence. When his consciousness is developed, he recognises 

this act of willing of his as the working of a natural principle or 

instinct which belongs to him, and which precedes and regulates this 

will. For man becomes aware that he existed before he willed, and 

exercised his will before he was conscious of so doing (4). In the 

difference of his willing, however, a difference in the ground of his 

nature reveals itself to his consciousness. For man feels himself 

moved not only to will that which relates to his body, and which 

serves for its preservation and welfare ; but to will something which 
15 
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shows itself in its distinction from the form of bodily gratification, 
and the fulfilment of the ends of merely corporeal existence, as 

being not of bodily origin. This is the will, in the exercise of 

which man has for his object not only life and the maintenance 

of life, but also to understand the origin and purpose of that life. 

In the twofold nature of this impulse after life and after know- 

ledge, as Tertullian, de Animd 15, says, “ Vis sapientalis et vitalis,” 

man becomes conscious of a double natural basis of his will—a 

nature spiritual as well as corporeal (5). 

In the face of this alternation and interchange of spiritual and 

bodily instincts, man at the same time perceives something perma- 

nent, which can and does deliberately act alternatively with respect 

to the different impulses; that is to say, at one time affirming, at 

another denying, sometimes with a view to self-gratification, some- 

times to self-denial. ‘This subjective centre of his spiritual and 

corporeal nature, which remains permanent amid all the alternation 

and interchange of his impulses, man has discovered and asserted 

so soon as he learns to say “I,” and is able not only to discriminate 

himself as an “ Ego” from his natural constitution, but also, being 

determined by this natural constitution in his personal volition, is 

able to react upon and determine it. For the Ego perceives in the 

mixed bodily and spiritual basis of its nature, not only the power 

which immediately regulates its will and its perception, but at the 

same time also the object of that willing and perceiving Ego, and 

the domain subjected to its sovereignty (6). As man, however, re- 

cognises this natural constitution as his own peculiar property, as 

that nature of his which either solicits his will or is solicited to 

activity by it, he knows his Ego to be the centre both actively and 

passively of that vital movement which manifests itself both in 

impulse and will, and makes himself and his own gratification the 
aim of his life. Personal inclination or disinclination becomes to 
him the motive of willing or not willing, of doing or leaving un- 
done. For the human being who is referred absolutely to self 
alone, or who refers everything to self, has in inclination or dis- 
inclination only the test of the attainment or non-attainment of 
self-gratification (7). 
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Supplement.—lf this relation of man to himself is a normal 

one, it is quite impossible to conceive the attainment of this aim 

which is natural to man, or the fulfilment of the object of life, 

without self-gratification. But should this relation of the human 

being to himself comprehend the whole conditions of his life, or 

should it appear to him as the supreme object of existence, then 

self-gratification becomes to him the exclusive, or at least the 

highest, end of life. It is peculiar to the Christian consciousness, 

that it asserts the first and denies the second; that is to say, it 

rejects the second as an immoral and unchristian Egoism (8). 

(1) Man strives after that which he loves. Self-love is pre- 
supposed as the natural basis by which man is enabled to under- 
stand the manner and measure of love for his neighbour also 
(comp. Lev. xix. 18; Matt. xxii. 39; Rom. xiii. 9; Gal. v. 14; 
Eph. v. 29; Jas. ii. 8). Self-preservation, self-support (éavror 
Tnpev), forms the object of that endeavour in which the human 
being actually carries out his most immediate relation. This actual 
existence, directed to itself as an object, not the mere consciousness 
of a condition, is the first form of manifestation of human life 
which is the object of ethics, because in it is mirrored the pursuit 
of an end of life. Man, as exercising will, is the subject of ethics ; 
and this will, which is directed to the object of willing, and which 
affirms that object, and feels itself in harmony with it, is love. 

(2) The primitive impulse of every human being is to will; 
and this, in the history of the development of every human being, 
is antecedent in point of time to knowing. The first is not that 
will which is brought about through consciousness, but my ethical 
consciousness is produced from what at first are unconscious acts 
of willing. It has been well remarked by one of the ancients, 
that the doctrine of the will, in its importance to the understanding 
of the soul, resembles what the doctrine of gravity is to the science 
of physics. See Claudian. Mamere. de statu anima, lib. ii. c. 53 see 
also Thom. Aquin. S. Th. p. 1, qu. 20, art. 1. 

(5) Weare here discussing not the form of development of 
that willing which is brought about by consciousness and idea, but 
that primal and radical mode in which the reference of the human 
being to himself forms the fundamental type of the tendency of 
his impulses (€mv8od7, opua) mpd épufjs, as the Stoics said). Man 
is not so organized, that his will is only first directed to himself, it 

B 
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may be after a series of gradations, in the development of his con- 
sciousness, so that what is will might be perhaps only the product 
of a development. On the contrary, will is the substance of his 
being; and that self-directed impulse of the will, or willing ten- 
dency, is, to use the words of a physiologist (Joh. Miiller, Physto- 
logy, ii. 539), “an activity conditioning the organization itself.” 
Self-will (adrofedjs) precedes all reflex willing and perceptive 
action, and is the fundamental shape of the existence of the 
creature; and with it the first mentioned revelation of God in the 
Scriptures has to do (Gen. ui. 16). 

(4) As this self-will is antecedent to self-consciousness, and 

the latter ‘is kindled into being by the actuality of the former, so 
also the difference between the will as an actus and the will as 
a potentia, presents itself to the awakened consciousness. I know 
that I am what I am by no effort of my own will; but that I, by 
means of being what I am, possess the power to will. That is to 
say, my Self-existence is the potentiality of my will; not my will 
the potentiality of my self-existence. And since I do not recognise 
either myself or my will as my creator, [ become conscious of a 
created causality of all my actual being independent of myself, 
which I distinguish as my proper nature from my willing self-exist- 
ence, and regard as a natural instinct in contrast to my self-will. 
For this “ self” is not a self conditioned by its own abstract will, 
but an organic composition and collective effect of different factors 
or forces, which are neither separately nor collectively products of 
my will. If this were not the case, I should aiso be in a position to 
organize myself according to my own will. This, however, I am 
unable to do. And the very perception of this will, conditioned 
by the natural constitution of my being, is of the last importance 
for the most profound questions of ethical science. And this, above 
all, in opposition to the fiction of a so-called purely “ self-condi- 
tioned will.” “ And also for the ethical life which is in us,” says 
I’, Baader, “the law holds good, that self indeed hovers over the 
nature which produces it (i.e. supposing that this life is free, and in 

full enjoyment of its rights), but could as little free itself from this 
nature as the flame from the smoke, or the plant from its root” 
(Philos. Schriften, Miinster 1831, p. 173; and there also on the 
“spiritual Selbstcombabisirung” (?) which would be attempted in 
the tearing away of the will from the nature in which it is inherent). 
Here, however, we may immediately remark, that the empirical 
facts of our consciousness are, for more reasons than one, totally 



§ 5.J SELF-CONSCIOUSNESS. 19 

insufficient for a knowledge of that which, as effective and real 
natural constitution, limits our will. For, in the first place, our 

concrete consciousness never shapes itself out of a (so to say) uni- 

versal and undiversified uniformity, but only out of the natural 
dispositions of the individual. In the second place, the natural 
impulses of the individual are never impulses of the purely natural 
abstract tendency of the individual by themselves, but at the same 
time reactionary workings of his ethical and historical development, 
as he forms himself beth under the internal influence of his natural 
character, and under those of. an external nature. Thirdly, and 
which is of the highest importance for Christian knowledge, man 
no longer experiences the influence of purely natural impulses, of 
purely natural instincts, but is subject to that of a corrupt nature, 
common indeed to all, however modified individually. Thus, from 
the so-called mere natural consciousness, no human being arrives 
only at a knowledge of that which is the true nature of man. 
But, nevertheless, the empirical consciousness of that which is 
corruption, furnishes him with the understanding of the difference 
between his own will and its natural ground. Tor what the 
apostle, out of the most profound and truest experience, says— 
“ What I would, that I do not; but what I hate, that do I.... 
Now then it is no more I that do it, but sin that dwelleth in me. 
For the good that I would, Ido not; but the evil which I would 
not, that I do” (Rom. vii. 15,17, 19; comp. Gal. v. 17),—this 
reveals to us man, the Christian determined in his actual conduct 
by something else than merely his own personal will. That is to 
say, it shows us the personal will in its tendency, whether to good 
or to evil, influenced and drawn aside by something which is not 
contained in the idea of that personal will. We must, however, be 
on our guard against naming, in the case mentioned by the apostle, 
that also which influences the will in the direction of what is evil 
without distinction—a natural principle, or the natural life; nor, 
indeed, are we to form at. all from it the notion of a corrupted 
natural life, and of a life belonging to the person which has re- 
mained pure. But of this more afterwards. It will be sufficient 
here to draw attention to the ethical importance of that truth 
which Lotze has pertinently brought forward from a physiological 
and psychological point of view. He says: “The fact is not put 
prominently enough in view, that even in our inner life, our aims, 
the tendencies which we follow, and the means for their realization, 
do not in all cases depend on the freedom of our will, but that 
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we likewise, in very important respects, find ourselves driven back 

upon a natural quality of our souls, from whose influence we can 

by no means free ourselves. In direct opposition to instinct, we 
are wont to imagine that the Ego, free from all empirical determi- 

nation—this pure relation to self—forms the original basis of our 

spiritual life; and that all that is, on the contrary, determinately 

included (Inhalt), by which this Ego separates itself from what is 

distinct from it, is an act proceeding from its own freedom. But 
our personality by no means consists only of that pure Ego, but of 

an included substance, to which this Ego belongs as the form of its 
existence. This substance, however, is one as entirely independent 
of ourselves, as that of instinct can ever be for the lower animals.” 
Treatise on “ Instinkt” in R. Wagner’s Handwérterbuch der Physio- 
logie, Braunschweig, 1844, p. 201 ff. 

(5) It is a delusion to suppose that the impulse arising in us by 
which we desire and will, makes clear to us of itself—that is to say, 
purely as an impulse and irrespective of its object—the nature of 
the source from which it springs, as if we ourselves felt one impulse 
to be purely corporeal, or belonging to the body, and another purely 
to the soul, or spiritual, ‘This Be is also prejudicial to ethics, 
in as far as it conduces to the belief that it is of importance to 
know and to decide whether I desire and will by virtue of a bodily 

or a spiritual impulse. The main point of ethics is not involved, 
so to speak, in understanding physiologically the genesis of the 
impulse and of the act of will, but in the weighing of the aim to 
which that impulse is directed, and in the testing of the relation 
in which I (not my body or my soul) stand to this or that impulse. 
Whether I will, and what is the nature of that which I will—on this 

will depend everything connected with the ethical estimate of those 
impulses, and of the willing. In fact, it is perfectly impossible, in 
the unity which exists in our organization, to arrive at a perception 
in that which impels us to will of body and spirit as two diverse 
but contiguous apparatuses for willing, of which the one is at rest, 
while the other is in activity. Luther very justly remarks: “T 
do not at all separate the flesh, the soul, the spirit, from each other ; 
for the flesh may and can have no desire except through the soul 
and the spirit, by which it lives; but I understand by the spirit 
and the flesh the whole man, and chiefly the soul. Man is not two 
beings opposed to each other, but is like the dawn of the morning, 
which is neither night nor day” (On the Epistle to the Gal., Works, 
Hall. A. Th. ix. p. 314). 
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It remains, nevertheless, just as certain that, from the difference 
of aim after which our will strives, and, in truth, within the circle 
in which our endeavour refers merely to ourselves, and not to 
anything external to ourselves, there does also a different quality 
of our nature, out of which this impulse springs, present itself 
to our consciousness. For if man were an absolutely indivisible 
unity, any essential difference in the form of the gratification of 
his impulses would be perfectly inconceivable. But, in truth, an 
essential difference in the form of our self-gratification is an in- 
contestable fact of our experience. ‘The essential nature of the 
difference follows from this, that the forms and means of our self- 
gratification on one side of our existence are precisely those which 
exclude the forms and means of that gratification on the other. 
The hungry man is not satisfied with ideas, nor the inquiring 
man with food. On the one side of our existence, the form of 
gratification is purely material; on the other, as purely immaterial. 
Hither this fact is something inconceivable, or the conception of it, 
which corresponds to the reality, essentially presupposes a duality 
in our nature. Only on the supposition that our nature is a union 
of something material and something immaterial, can be explained 

that twofold character of our desires, and of the difference in the 
form of their satisfaction. It must here also, however, be repeated 
that I do not perceive in the desire itself this edie of my 
nature, or become aware of it as a fact pertaining to my immediate 
consciousness, It is an after-conclusion drawn from the difference 
of aim, and the different forms and means of the gratification, to a 
difference of origin in my own nature. But this my nature is a 
unio perfecta duarum naturarum. No vital excitement of the one 
can be conceived without the participation of the other therein ; 

no corporeal excitement without a spiritual one, nor a spiritual 
without a corporeal one. (See Tertull. de resurr. carnis, 14.) It 
is only in the object of the actual desire, and in the form and 
the means of its gratification, that we recognise a preponderance 
of relation to the one or to the other part of our natural exist- 
ence. The desire itself is an excitement of my whole corporeal- 
spiritual nature. When I long for nourishment, I know that, 
viewed in a material light, ee concerns the body (Matt. vi. 31, 
comp. with 25), but in an immaterial one the spirit. (The spirit 
inquires, Ps. Ixxvii. 7; the spirit perceives, 1 Cor. ii. 11.) But it 
is the language of reflecting discrimination when I say, my body 
thirsts for water, my spirit for knowledge; while the language 
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of concrete sensation declares itself alike in both cases in the 
words “I thirst.” 

Scripture also justifies us in naming this twofold ground of our 
nature spirit and body, or, still more correctly perhaps, flesh (odpé, 
Eph. v. 29). That individual existence depending on the organic 
unity of both is the “living soul.” Comp. 1 Cor. xv. 45 with Gen. 
ii. 7. A life of the body, apart from this union with the spirit, does 
not exist (76 cGua ywpls mvevparos vexpov, Jas. ii. 27). A life of 
the soul resting on another basis than that of this mixed spiritual 
and corporeal one of nature, is just as little to be found on earth. 
Consistently with Scripture, we may call the spirit the basis of the 
bodily life; the mixed spiritual and corporeal life, the basis of the 
life of the soul in the present order of things. (See Ireneus, adv. 
heres. v. 9,1.) But here we must guard against the opinion that 
in the Scriptures the idea of wvedua or >rvy7 is merged in this or 
any other systematic scheme. Generally speaking, there is nothing 

correct but that in the Scripture the idea conveyed by wvedua is 
more remote from individual-personal existence than that conveyed 
by avy, and that it also conveys the notion of actual conscious 
bodily existence more remotely than yuy7. But it would be no 
less erroneous to lay down the canon, that we should be justified 
from this, by the biblical use of rvetua and uy, to ascribe these 
meanings to these words without exception, as if mvedwa in some 
way corresponded more to the idea of a spiritual fundamental ele- 
ment in our nature—a fundamental element with regard to wuy7; 
and that yrvy7, on the other hand, answered more to that of the 

relation of the personal existence of the individual to its mixed 
spiritual and corporeal natural life, and the like. There is in the 

Scriptures no arbitrariness at all in the use of the words qvedua 
and auy7n. But the connections in which they are employed are 
much less definite, and are rather expressions of a concrete feeling 
than the narrow and abstract.framework of our ethical or psycho- 
logical definitions. (If I had not long since been convinced of this, 
the treatise of my honoured friend Delitzsch, System of Biblical 
Psychology, Leip. 1855 [Edin. T. & T. Clark, 1867], would only 

so much the more have convinced me of it. Irrespective of the 
fact that I cannot consent to the employment of foreign expository 
elements to explain the Scriptures, I am bound still further to 
assert, that if the system is really derived from the Scriptures, in 
place of being intruded on them, the systematic idea attached to a 
word must cover and explain its use and its connection in every 
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passage. But I could not arrive at this by the mode adopted by 
Delitzsch, without here and there doing violence to Scripture.) 

(6.) The ethical central point of the self-consciousness is the con- 
sciousness of myself as an Ego, which in its nature has not only its 
potentia, but its potestas, or better, its dominatus. The individual 
unfree natural disposition becomes a substratum and object of the 
personal will, distinguishing itself from its nature as the Ego, or 
free possession; that is to say, not a power by which I am pos- 
sessed, but one which I possess. Not that we can conclude from 
this that its nature stands over against the Ego, as something 
neutral and impersonal. The nature which is organized to form a 
personality, may be distinguished as a personality in potency from 
that which is a person actu, without this nature becoming in its 
objective relation a neutral essence, cast adrift from personal exist- 
ence. For the same thing which I can make the object of the action 
of my personal will, does not cease to be at the same time the power 
which conditions and forms the basis of the subjective life of the 
individual. This my spirit, which I recognise, to which in willing 
I refer myself, is no other than that by means of which I recognise 
myself, and in willing turn to myself. A personal Ego conceived 
of over against an impersonal spirit, would be an abstract phantom, 
without root and without substance, which would hover over a 
chaotic mass strange to me. Man’s nature exists in the form of a 

personal Kgo life, independent of which it does not exist at all. I 
have not body and soul, but I am body and soul. When, never- 
theless, [ distinguish my nature from my Ego, this is done not with 
relation to the Ego as existing, but to the knowing and willing Ego. 
For my nature in its totality is never the factor nor the object of 
the knowing and consciously willing Ego. It is always in isolated 
emotions or relations alone; and it is this or that affection, this or 
that tendency of the spirit or the body, in which I am conscious of 
being solicitous (uepsuv@) for that which belongs to the body or 
the soul. In every such act of my conscious personal will, in which 
{ turn to my individual nature (&)7@ 7d éuavTod), there remains a 

whole series of real potencies and conditions of my mixed spiritual 
and corporeal nature, beyond the sphere of the activity of my con- 
scious will. Thus the totality of my nature is at all times richer 
than the subject-matter of my actual, differentiating, conscious Ego 
(vovs in the sense of 1 Cor. xiv. 14, 15, 19). For that which I am 
according to my nature, and that which according to my nature is 
excited in me, I perceive and will not simultaneously, but succes- 
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sively and alternately. But this very circumstance, that I can make 
this or that relation of my natural life alternately the object of the 
activity of my personal will, forms the factor by which is developed 

the consciousness of the pean Ego, as the consciousness of one 
that rules (€fovciav éywv mepi Tod idiov Oedjparos, the concrete 
act of willing, 1 Cor. vii..37). It is the consciousness, not of an 

absolute, but of a relative ruler, whereby, in relation to myself, I 
am conscious of the ability to do one thing, and to leave another 
undone,—to will one thing, and not to will another. Nay, the 
difference in the natural human constitution, as a unity of body 
and soul, appears as the primitive fundamental condition of man’s 
united Ego-consciousness. Since I can exert my will in a twofold 

domain, which lies not without, but within me, I become aware, in 
the non-identity between the relations of my willing, of the identity 
of my Ego willing in these opposite directions, sometimes assenting, 
sometimes refusing. Whether the human Ego-consciousness de- 
velopes itself only in the possibility of contra-position which exists 
in our human nature, is a question which can only be answered at 
a later stage. 

(7) Tf “the question is now asked, What is the end of our actual 
activity of will in the sphere of its action upon ourselves? we can 
call it nothing else but that self-gratification whose forms vary, but 
which is always consistent with itself in this, that it can never be 
accomplished without an actual relation of the mah to the impulses 
of his mixed spiritual and corporeal nature. This actual relation 
is regulated by what man considers joy and pleasure (yapav, 7Sovnv 
nyeto Gas, mentioned as the presupposition of this relation, 2 Pet. i. 

135 and as a motive of patience, Jas. i. 2). And the gratification 
will be felt as perfect, according to the degree in which it corre- 
sponds to that present desire which embraces the totality of the 

- relations of the mixed spiritual and corporeal nature—the desire of 
the heart. Compare the excellent grouping of passages in Delitzsch, 
bibl. Psychologie, S. 203 ff. [pp. 292-296 of Clark’s translation], on 
the Scripture use of 3: » Kapoia. If in Scripture “the lusts of the 
heart” (comp. e.g. Rom. i. 24, Matt. xv. 19) are named as the source 
of immoral plore cena it only refers to the possibility of an 
immoral, untrue, and consequently unnatural state of the heart, or 
state of the entire longing, loving personality of man, but by no 
means does away with the truth, that the perfect satisfaction (delec- 
tatio, not oblectatio) is the satisfaction of the heart, ¢.e. satisfaction 
of the individual personal relations of nature in their entirety. But 
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the question, whether pleasure is something “ sensuous,” or whether 
there does not also exist a pleasure which is “ not sensuous,” and 

whether the one or the other is “ moral,” is in this alternative view 

a contradiction to the fact actually established, and a consequence 
of that crude Dualism, which equally rends asunder the organic 
and the moral unity of body and soul. For there exists indeed no 
moral sel/-gratification, which my whole self, in body and soul, 
hence corporeally as well as spiritually, would not feel; and one | 

would only be justified in calling that immoral which in its prin- 
eiple would tend to destroy this mutual equality, and which, in the 
pursuit of purely spiritual or purely corporeal pleasure, would 
wrench it to a one-sidedness opposed to nature. See Eudorus in 
Stobzeus, Eel. ii. p. 64, p. 74 ed. Heer. Compare also the inquiry 
of the later Platonism. 

That the proximate natural motive for the willing and acting of 
man is his own pleasure or displeasure, is a fact that did not escape 
even the Stoics. See Epictetus, Diss. 11. 22, 15 sqq. 

The school of Aristotle also says: mp@tov pév dpeyéoOas (Tov 
avOpwrrov) Tod civar dices yap oixevovcOar Tpdos EauTov’ S10 Kat 
TpoonkovTws pwev ag pevilery ev Tos KaTa pvow, duTyepaivery Oé 
éml toils Tapa duow. And, in truth, that may hold good of those 
relations of the Ego which embrace body as well as soul. Stob. 
Hel. Mor. ii. 7, p. 276 ed. Heeren, t. ii. If therefore Aristotle, in a 
passage in Stobzeus (i. 1, p. 36), apparently taken from the last 
treatise, ITept Ila@av, says, wdGos éotiv aroyos wWuyis Kivnots 
TAEOVATTLK) ... KaTa havtaciay )dé0s 7) NUTNPOD, we can allow 
the dpe&ts aXoyos to rest as it is in the meantime; but the reference 
to 76¥ and Avrnpov is just. And when the Stoics, for example 
Zeno, designate the 7d0v as adiagopov (Stob. i. 1, p. 91), yet Zeno 
himself cannot avoid defining the 707 as €&us mpoaipetixi Tod 
Kadov Tepl ndovas Kal XUTas (Stob. i. 1, p. 38). Nay, it is 
difficult to say how in that evdauovely, which to the Stoic is the 
cKo7ros, as the object of all endeavour, the réAos, as the possession 
finally reached, the 480v should not again appear (comp. Stob. i. 1, 
p- 136, etc.). Thus it will remain in the proposition of Aristotle : 
Tepl noovis Kal NUTS éotiv 1) NOLKN apeTn. When he adds, Sia pév 
yap tHv ndovnv Ta hadrAa TpaTropev, Sid SE THY AUTHY TOV KANOV 
ameyoueba, and points to ethics as assisting us to yalpew te Kat 
AvTreio Oat ois det, x.7.r., he stumbles on the problem of ethics, how 
it comes to pass that pleasure inclines us to the bad, and displeasure 
makes us averse to what is good. If we concede these to be facts 
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of experience, and yet stop, as was the prevailing case with the 
civilised nations before Christ, with the analysis of the empirical 
man, we shall have to explain, from the nature of man himself, 
this singular contradiction or dissension, in which the du at one 
time is to lead to the kata gvcw, at another to the rapa duow. 

They then either halve man into body and soul, or halve the 
soul itself, and ascribe the pleasure-exciting 7da@os to a pépos adoro 
THis Wuyis (comp. Stobeeus on the Aristotelian school, Eel. Mor. 

ii. 7, p. 244 ff), which is opposed to the rational part (comp. also 
the Stoics, Stob. Hel. Mor. ii. 7, p. 166, with Diog. Laert. vii. 85, 
p- 416, ed. Meibom). If, therefore, one could not with the Stoics 

reject pleasure altogether as a motive (which, e.g., Epictetus also 
does not: “Héoviy ov racav, adda Thy él TO KANG aipeicbat Sec), 
but identified perverted pleasure with corporeal impulse and cor- 
poreal pleasure, this comes very near to opposing a rational plea- 
sure to sensual pleasure, as we know was done, e.g., by the Socratic 
Aristippus (Diog. Laert. ii. 89, p. 182, ed. Meibom), or also by the 
Cynic Antisthenes (comp. H. Ritter, Hist. of Philos. part ii. pp. 
120, 121). But here, if one stopped merely at the self-conscious 
Ego of man, and could not conceal from himself the fact that this 
Kigo in concreto was just as much cata gvow body and spirit, as 
the endividual and personal shape of the mixed corporeal and spiri- 
tual natural life, then little was gained by this canon of “ rational 
pleasure.’ On the one hand, it must have become difficult—and 
the dispute of the schools proves it—to lay down with certainty the 
just relation of corporeal and spiritual pleasure, to both of which 
they could scarcely deny the cata dvcwv. And, on the other hand, 
it was no less a difficulty to set up the objective nature of the 
AoysKov as TO KpeTLKoV, without attributing to man a consciousness 
of a universal nature and of a universal reason, of which, however, 
the divergency of individual empirical experience appeared to show 
no trace. It is therefore no wonder if the Sophists, e.g. Prota- 
goras, denied a universal ethical truth, and reduced everything to 

the individual standard. And from the point of view which re- 
gards man as placed for himself alone, it would be perhaps the 
most consistent course to make pleasure alone, as such, the standard 
of his conduct, as we find it in Democritus of the Atomic school, 
or in Epicurus. This reference to the history of man’s different 
ethical views is only intended to make evident how, in point of fact, 
the most immediate sphere of the empirical self-consciousness— 
that is to say, the reference of the human will and action to the 
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Ego—influenced the definition of ethical principles and rules. We 

meet everywhere here with that relation in which man as an Lgo 

adapts himself to his natural constitution, and seeks his personal 

gratification in the actual fulfilling of its instincts. That the limi- 
tation of the end of life to the individual personal Ego is possible, 

is proved by its historical reality. And wherein their basis rests in 

no artificial system, but a natural one, becomes clear from the im- 
mediate source of human self-consciousness which we have pointed 
out above. The only question is, whether this is the sole factor 
which constitutes human self-consciousness. The further progress 
of our inquiry will deny its being so, and confirm the truth of the 

proposition that, even in reference to man, all that is termed the 
manifestation of life is not the result of the operation of one cause, 
but springs from the concurrence of many (comp. art. Leben, 
Lebenskraft, by Lotze, in R. Wagner’s Physiolog. Handwérterbuch). 
But in fact even the Stoics, for example, or the school of Aristotle, 
was very far from viewing the natural destiny of man as if it was 
solely organized for the purpose of placing man in reference to 
himself as an individual and personal Ego. It rested, however, 
just as much on a correct self-observation, when, within the circle 
ef man’s relation to himself, the motive of his willing and not willing 
was sought solely in the pleasure of self-gratification, or in the dis- 

pleasure which stands opposed to it; and so in a certain degree this 

pathological subject was made the object of ethics (comp. e.g. the later 
Platonist, Philo of Larissa, in Stobzeus, Hel. Mor. ii. 7, p. 39 sq.). 

(8) It does not require an appeal to the experience of a living 
Christian, but merely a glance at the words of revelation, with its 
promises of joy and peace, and with its assurance that on our part 
every life-activity of ours is only so far right and pleasing to God 
as we enter into it heart and soul (é€« xapdias, Rom. vi. 17; é« 
auyijs, Eph. vi. 6, Col. iii. 23), in order to know from this that 
the aim which the Christian sets before himself is at the same time 
pre-eminently and in the fullest sense of the word self-gratification, 

pleasure, joy, the delight of our heart (dyaANdacOe yapa dvexra- 
Antw Kai Sebo€acuévy, 1 Pet. i. 8, the aim; yatpere, ch. iv. 13, the 
present). What we found in the narrowest and lowest relation of 
human existence—the striving after joy and gratification of the 
heart—Scripture reveals to us not only as the intention of the 
divine testimony in God’s universal dispensation in the earthly life 
of nature (€uurAa@v tpodijs cab eUppoctvns Tas xapdias 7pov, Acts 
xiv. 17), but at the same time as the will of God in the highest 
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sphere—namely, in that of the redemption, sanctification, and 
glorification of man. The gospel is a message of joy (comp. Luke 

ii. 10); peace and joy the fruit of the Holy Spirit, and the charac- 
teristic of the kingdom of God (Gal. v. 22, Rom. xiv. 17, etc. ; 
comp. Augustine, Conf. x. 22,32). A philosophy or religion which 
has no room for the joy and pleasure of man’s self-gratification, is 
as little conversant with the wants of man as with the will of God. 
We may here quote a very just remark of Fr. Baader’s (in his 
Sdtze aus der Bildungs- und Begriindungslehre des Lebens, No. 29), 
where he says: “ By the word feeling, as well what is highest as 
what is lowest in the human heart is signified, according as we 
hereby intend its being affected by what is of a lower or higher 
nature, and consequently either something to which the heart is to 
elevate itself, or something above which it is to be elevated. The 
same holds good with regard to the words pleasure and displeasure ; 
and hence we see what may be said of the endeavours of some phi- 
losophers, who would fain transform every emotion into knowledge 
(light), or rob the heart of all pleasure in religion—that is to say, 

would fain place us in the very midst of sunshine, and have us to be 

frozen by the very concentration of tts rays.” 
Not the less, however, is it firmly established, that by Chris- 

tianity the reference of human life to self—the “living for self” 
(éavte@ Chv, 2 Cor. v.15; comp. Rom. xiv. 7), the seeking for one’s 
own (ytetv 76 éavtod, 1 Cor. x. 24; ta éavtod cxorreiv, Phil. ii. 4), 
nay, even the Ego-life (€@ 6é ovxére eyo, Gal. ii. 20), ae. the Ego 
considered as the centre of human life—is opposed to the idea and 
essence of the true life. For the latter is comprised in the idea of 
self-denial (Matt. xvi. 24, Mark viii. 34, Luke ix. 23; comp. d7ro- 
Tacccola Tact Tois EavtodD bmapyovow, Luke xiv. 33). And yet, 
on the other hand, that self-denial is not an annihilation of self, 
but a self-preservation ; and he who hates his life in this world, 
preserves the same for life everlasting (John xii. 25). What can 
the nature of that Ego be, which wills its own well-being rightly 
when it seeks not its own? which loves itself when it hates itself ? 
which jinds itself when it seeks not itself? which saves itself when 
it seeks not to save itself, loses its life when it seeks to save its own 
life, and saves its life when it loses its own life? (comp. Matt. xvi. 
25, x. 39.) That can only be an Ego whose essence is not wholly 
comprised in the relations of the Ego-life and in the living for self, 
and which has for the constituent factor of its willing self-conscious- 
ness or of its self-conscious willing, from the very beginning, not 
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only its so-called pure Ego, or the individual nature peculiar to it, 
but other factors besides. 

§ 6. b. Self-consciousness in its relation to the Consciousness of 

Nature and of the World. 

It has already appeared in the relation of man to himself, that 

the self-consciousness of the Ego rests on an abstraction, by which 

man becomes conscious to himself of his Ego, as something which 

stands in contrast to the nature which belongs to it, and which is 

not comprised in the idea of the willing and knowing Ego. The 

same distinction leads beyond the sphere of man referred solely to 

himself, since he recognises his own natural life as resting upon the 

basis of a universal life of nature, and his own individual and 

personal existence as the result of a life of the human race (1). 

This consciousness forms the other fundamental element of the 

individual and personal consciousness by the opposition of a collec- 

tive existence independent of (that is to say, not assumed in) the 

Ego, in which that Ego finds itself placed, and from whose position 

standing over against it, it also arrives at the consciousness of self. 

This collective existence man knows to be the result partly of 

human factors, partly of a factor which precedes all human exist- 

ence. The word “world” designates both of these (2). In the 

one sense, it is the collective existence of the human race, with all 

the circumstances of its history, in which the Ego finds itself a 

part, and recognises itself as only one among many others of its 

kind,—that is to say, as an individual of a species, the conditions 

and relations of whose existence are not all comprehended in that 

individual and personal life that has self for its object, but are also 

affected by a collective existence of the human race and its histori- 

cally developed circumstances. In the other sense, the “ world” 

signifies that earthly place of existence, which was anterior to the 

life of man, anterior to the development of man’s history, anterior 

to the existence of the individual as of the race. In the last sense, 

man recognises in the world, on the one hand, that universal and 

natural basis which absolutely conditions him here below, seeing 
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that his own existence, as well as that of his race, is inconceivable 

without the supposition of the earth and its treasures. On the 

other hand, man perceives this universal nature which conditions 

his own existence as an object, which includes at the same time 

ends and aims of the actual energies of his life, since he is con- 

scious of his own call to be sovereign over the earth, and of the 

appointment of her treasures for his service (3). In that other 

sense, however, in which the world designates a collective existence 

of relations supplied by nature, and historically developed, which 

belong to his race and its social fellowship, man feels himself indeed 

absolutely conditioned in the nature of his life, in so far as he 

enjoys his present existence under the supposition of its existing, 

and cannot become conscious of himself except in contrast to this 

totality of human existence. But the aims and objects of the life 

of the individual, and those of his actual vital energy, do not lie by 

an absolute necessity in the collective life of human society, inas- 

much as this is not of itself the object of his consciousness of sove- 

reienty ; and he can seek his calling of sovereignty also in this, that 

he has the power of isolating himself by his conscious will from the 

world and the relations which belong to his race and to society (4). 

But the relation of the willing, not the knowing man, forms here 

alone the object of ethical investigation. And in opposition to the 

self-consciousness the question presents itself, whether or not in the 

consciousness of that which is called, in a double sense of the word, 

world, a principle is given to us from which man, as exercising 

will, follows a different end from that of seeking the object of his 

life in individual and personal self-gratification. In appearance it 

is so, just because the world, as the universal, stands over against 

the separation of the individual and personal Ego; and hence that 

postulate may grow upon the will of man, which is called the 

surrendering of the Ego to the universal (5). More accurately 

defined, this, however, would be to declare that by virtue of man’s 

consciousness of the world standing over against him, not self- 

gratification, but world-gratification, would appear as the purpose of 

his life. But since no one has hitherto said this, in the so-called 

surrender of self to the world or to the universal must exist an 
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application peculiar to itself. This is explained by the twofold 

position assumed by the world under all circumstances, over against 

the willing man. For it appears to him either as identical with 

that which he, by virtue of his peculiar human nature, either 

general or individual, desires and wills, or it appears to him as not 

identical therewith. In the first case, man finds in that which con- 

stitutes the world the compensation of his own deficiency, an object 

of his longing, of his pleasure and of his love, and therefore seeks 

not the world, but self and its belongings in the world (6). In the 

second case, man sees in that which constitutes the world a limit 

and an impediment to his own efforts of will, to which he submits 

unwillingly and with dislike (7). If the Ego and the world were 

really the only two poles round which the willing man revolved, 

there would remain only a relation of variance, in which the world 

never really becomes the centre of our activity, but only either a 

means or an impediment to our self-gratification. And however, 

amidst this discord, the Ego may seek to place itself, and what 

it may regard as its ethical medium, from its own resources it will 

attain merely to a seeming solution. The egoistic isolation of the 

Ego on itself, in order to maintain for itself a freedom from the 

restraints of the world, is as unjustifiable as it is delusive. Only 

relatively practicable, it is an imaginary denial, but not an over- 

coming of the restraints of the world. The converse to this, the 

pretended renunciation of one’s self to the world, is equally unjus- 

tifiable and delusive, inasmuch as it can never be accomplished 

without self-gratification: the Ego crops up again in the midst of 

this apparent subordination of the Ego to the world. Human life, 

which on the one hand has only a consciousness of the Ego, on the 

other a consciousness of the world, remains a life which exists in 

ethical conflict with itself. 

Supplement.—That, as the attainment of the end of life is self- 
gratification, so also it should have its sphere in going out from 
self and passing into the universal which stands over against it, is 
only natural. The world, no less than the Kgo in its substance, 
has been established by a divine act, and has proceeded from God. 
Not the less, however, all theories (quite irrespective of the fact of 
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the accidental corruption of the condition of the world) which make 

in this or that form the world the principle of the development of 

life, are in their consequence theories of an abnormal development 

of life, in appearance opposed to Egoism, but in fact either Egoism 

only under another form, or a violation of the rights and import of 

the morally free personality (8). : 

(1) No one becomes conscious of his own nature, without at the 
same time recognising another which is distinct from that which 
belongs to him as an individual, and which is not that same nature 
which is common to the whole of the human race (dvaus dvOpo- 
mivyn, Jas. iii. 7). This consciousness is first of all brought about 

by our bodily existence, which in its destination for the earth (xator- 
Kelv él TavTos TpocwTrou THs ys, Acts xvii. 26; comp. waperidnuot 
él THs yns, Heb. xi. 13), and in its dependence on the earth and 
its productions (comp. Gen. i. 29, ix. 3, and 1 Cor. vi. 13, 7a Bpé- 
pata Th Kona, Kal 7 Kotla Tois Bpwpacwy), points to a relation, 
by virtue of which our organism must bear in itself an essential 
connection with the earth, and consequently must presuppose the 
existence of the latter as the mother of our human nature (sels of 
xoixoi, 1 Cor. xv. 48). And as regards our personal existence, it 
is equally certain that, within the history of the present life of man, 
no one can recognise himself as man (av@pwrros), without at the 
same time knowing himself to be one of the children of men (vids 
tov avOperov, Eph. ili. 5, Mark iii. 28), and recognising himself 
as an Evo over against the existence and life of a race which stands 
to my existence as an Ego, with its own peculiar human nature as 
a mother (€& évos atiuatos (2?) wav evos avOpdrov, Acts xvii. 26; 
0 TpHToS avOpwrros éx yhs yoixds—opovpev Ti eixova TOD yoixod, 
1 Cor. xv. 47, 49). 

(2) We are not here speaking of the world, in so far as it has a 
definite world-position or a definite totality of conditions; but we 
speak of it in the universality of the idea, according to which the 
term embraces as well the totality of created beings, as also the 
community that has its existence as a fact of history on the earth 
—“the kingdoms of the world,” the whole body of men, as well 
their communities as their individual members, which are opposed 
to the Ego. Everything which, and so far as it differs from the 
Kgo, and possesses, independently of it as a creature, an independent 
existence, is a part of that totality which Scripture also calls the 
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world. (In idea like yj, we find xocpos, e.g. Matt. iv. 8, xxvi. 18, 
Mark xiv. 9, xvi. 15, Luke xii. 30, 1 Tim. vi. 7, etc. The earth, 
regarded as the complex of earthly possessions, is called xocpos in 
Matt. xvi. 26, and in the parallel passages in Mark and Luke. 
Like yj, which is used alternatively for xdcpos (see Matt. v. 
13, 14), xoopos serves to designate the world of man (comp. Matt. 
xviii. 7, John iii. 16, 17, 19, xii. 19, etc.), or the earth as the abode 
of that world of man, i.e. comprising in one word the earth and 
the world of man, as, for example, in John 1. 9, 10, viii. 23, xvi. 28, 
1 Cor. v. 10, 2 Pet. ii. 5, ili. 6, etc. etc.) It 1s of importance here 
to consider and hold fast to the language of Scripture, and for this 
reason, since Christian science has, following the guidance of that 
same Scripture, accustomed itself, in respect of the corruption 
which prevails in this same world (comp. 2 Pet. i. 4, 11. 20; 1 John 
v. 19, ii. 16, etc.), briefly to indicate by the term world its corrupt 
and ungodly condition. To distinguish this double use of the word 
is not only of importance for the right understanding of Scripture, 
but also for the ethical conduct of the Christian. 

(3) The account of the creation given in Genesis (comp. espe- 
cially i. 28-30 with ix. 2) is also of no light importance for the 
ethical destination of man. In that which constitutes the earth, 
together with its animals and plants, man is to become conscious of — 
his appointed dominion. That animate and inanimate nature by 
which man is surrounded is not only a power which conditions and 
supports the bodily existence of man, but forms also a domain 
allotted to him for the exercise of his authority. 

(4) In the sphere of those relations which exist among men lies 
the possibility for man of not participating, so far at least as he 
has actually to enter on them, and of withdrawing himself in this 
direction from all solicitude about that which constitutes the world 
(uepyuvav Ta TOD Kocpov, 1 Cor. vii. 33, 34). It is necessary to 
mention this here, in order that we may not place on an absolute 
equality that kind of necessity which binds man to the earth, and 
those relations which unite him with human society. 

(5) The postulate of the surrender of the Ego to the universal 
can only be laid down under suppositions, of which it must first be 
asked whether they are justifiable. In the first place, it must be 
assumed that this universal, as it stands over against us.as the 
world in a double sense of the word, is in its true normal condition 
{in statu integritatis). This Scripture denies, and the Christian 
along with it (0 Koopos 6dos ev 7H Tovnpe xetrat, 1 John v. 19; 

C 
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Th paraiornts % Kticws UTeTdyn—ThH Sovrela tis Plopas, Rom. 
viii. 20 ff.). Secondly, it would in this way be assumed that this 
universal, which is at present objective to us, is the form of exist- 

ence in which the aims and destiny of the human Ego are to be 
comprised. This also is denied by Scripture, and by the Christian 
along with it (6 xdopos mapayerat, 1 John ii. 17; mapdye 7d 
oxijpa Tod Kdcpov TovTou, 1 Cor. vii. 31). Thirdly, it would also 
have to be assumed that the origin, essence, and purpose of the 
personal egoistic existence, and those of that universal which is the 
object of my perceptions, are identical, if I were able and wished 
to make that which is called the essence of the world the essential 
condition of the energy of my life, and of the fulfilment of the pur- 
pose of my existence. But the life of nature, as it presents itself to 
me in the state of the earth and of the {aa ductxa (2 Pet. ii. 12), is 
in all these respects unlike to man’s natural life. I can, however, 
only regard as something humanly universal either human society, 
its real nature and the spirit animating it, or that common nature 
which belongs to all men. The life of human society is therefore 
a whole, which, as existing in family, people, state, etc., does indeed 
partly regulate my individual existence, and sets before me aims for 
the efforts of my life; but in its spirit, on the other hand, is just 
as much regulated by the individual spiritual tendencies of those 
who belong to this whole, and dependent in what it chooses for 
its aim. I might thus often fall into the most critical conflict with 
that which springs from my truest and personal life, if I considered 
that which belongs to men (dpovely Ta Tdv avOpworwvr, Matt. xvi. 
23), and made the common spirit prevailing at any time the law 
and rule of my views. And as to what regards man’s common 
nature (ow) gvots avOpwrivyn), whose existence I may indeed 
assume, but whose substance, if I do not already possess it as part 
of my own, I can never by any means make so, men with their 
individual and personal nature are connected with that which be- 
longs to humanity as a whole, not as mechanical portions of the 
same, which could not exist apart from the whole, or which would 
have the totality of this nature for the organic factor of their exist- 
ence. We are rather organisms designed for particular functions, 
in whose variety alone the totality of man’s natural powers appears. 
This organic knowledge, according to which we may compare 
individual men, in their relation to human nature as a whole, to 
members organized for special functions, stands in opposition to the 
error of that mechanical view, in which we make men to be, by 
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their natural constitution, parts of a nature everywhere like itself, 
whose destiny was to be only the bearers, organs, and manifestations 

of this universal nature, which is common to all (comp. the survey 

of the view of the Stoic Schools in Diog. Laert. vil. 87, 88, 89; 
comp. also Hpictet. Dissert. iv. 7, 6). 

It is, moreover, worthy enough of remark, that, as among the 

Stoics, they did not venture to carry out in all their ethic force this 

pretended universal equality, and that natural aim common to all, 
without identifying the aims of nature, as such, with the divine will 
and intelligence (see Diog. Laert. idid.). But this is impossible 
from the standpoint of Christian knowledge. For we know also of 
a wrathful will of God, which rules over nature and the human 
race, which suffered the nations to walk in their own ways (Acts 
xiv. 16), and which placed nature under the ban of vanity and 
transitoriness (see as before, Rom. viii. 20), so that both the life of 
nature and the life of nations formed themselves by the divine will 
into a mirror of the need of salvation, but never by any means is 
in itself purely an expression of that order willed by God, much 
less a power of redemption which is to set us free. 

(6) The world in the abstract, or in its purely sensuous aspect, 
is known indeed by the man who is void of a knowledge of God, but 
not by the Christian. ‘The world to him is a concrete, in which not 
only man exercises his power, but also God. But to the Christian 
this divine agency also is not an abstract one above the world, and 
separated from it, but an agency in the world, and through the 
world. And since he does not divide, but only distinguishes the 
means of divine testimony from that God who testifies of Himself, 
the Christian recognises the fact, that that which God in the world, 
and through the world, offers to man, is also a satisfying of his 
earthly needs,—an object of his desire, of his joy, of his pleasure. 
He recognises the @cds dyafoupyay in all the good things of the 
earthly life of nature, even though they are only destined for cor- 
poreal enjoyment, and the satisfying of corporeal wants (Acts xiv. 
17; 1 Tim. vi. 17). He sees in the xécpos duces not only the 
object of a pleasure, which is also known to the ddoya fia guard, 
but a means of satisfying higher spiritual knowledge (Rom. i. 20). 
And not less does he perceive in the various forms and relations 
of human society divinely hallowed benefits, and pleasing to God. 
But all this is under the supposition of a third factor in the human 
consciousness, of which he knows nothing, who knows only of the 
sensuous Ego and the world of sense. 
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(7) That the present natural state of the world, or its historical 
position as the world of human society, presents itself to us as 
merely the reality, satisfying our wants, is a fiction, which runs 
exactly counter to the facts of our experience. The Christian con- 
sciousness forms no exception to that of humanity in general; so 
that the Christian alone should feel what is meant when it is said, 
“Tn the world ye have tribulation” (John xvi. 33; comp. the 7oAXau 
OrApess, Acts xiv. 22, Rom. vill. 35). This world, “ in bondage to 
corruption,” “ under the dominion of death and sin” (Rom. v. 14, 
17, 21), is in truth not that “best world” of which the philosophers 
dream. And if the overcoming of the tribulation of the world is to 
be effected by that self-act of the spirit in “ which we recognise the 
universal, which we falsely oppose to ourselves, as being something 
different, as an integral element of self,” then, if an unreal phantom 
is not to result from this universal, with the highest good fortune, 
we arrive only at this, that we make ourselves the children of death, 
corruption, and sin, not, however, as Hegel says, that “ the spirit, 
in the absolute certainty of itself, should become master over all 
facts and realities, and should be able to reject them or make them, 
as if they had not happened” (Phenomenology, p. 619). If the 

Stoics, without examination, took the reality for the truth, and laid 
down as a major premiss, tov avOpa7rov dvt0s Sou NoyiKod Ovytod 
(in Stob. “el. ii. 7, p. 132), and maintained a rational law of 
change and dissolution (EHpict. Fragm. in Stob. Flor. 108, 60; 
Collection, No. 154), it sounds very much like irony in the con- 
clusion as there given. The apostle has another answer to the 
question of anguish: Tanatzwpos éyo dvOpwros, Tis me pioetar 
€x TOD G@pLaTOS TOV Cavdtov TovTov ; (Rom. vii. 24). It is not from 
the finite in itself, not from the restraints of the world merely as 
such, that we would wish to withdraw ourselves, and yet are not 
so to do (comp. 1 Cor. v. 10 with John xvii. 15); but it is from 
something hostile to our nature, which has intruded itself also on 
that nature which surrounds us, and has no free-will (ody éxodca, 
Rom. viii. 20), and which, in connection with the disorder of the 
human race, makes our life appear to us like a march through 
the wilderness, in which we are at one time disposed to play, 

at another to murmur, and yet must do neither (1 Cor. x. 7, 10), 
consoling ourselves with the thought that the time of suffering 
is short (oAdyov wafovres, 1 Pet. v. 10; comp. Rom. viii. 18). 
Such is the consciousness of the nature of this world that we 
derive from our experience, confirmed by the stamp of divine 

ee 
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truth. Whence, then, is to come that “surrender of the Ego to 

the universal ?” 
— (8) In what way the xoopos was made the principle of a normal 

development of life, is shown by the ethical modes of view of the 

most highly cultivated nations of the world before Christ, although 

nowhere strictly carried out, yet stamped in more or less decisive 

characters. Both forms of general life—the life of nature, or the 

historically developed life of nations—qualify the ethical modes of 

thought, and morals are brought into the closest connection either 

with physics or with politics. It is true we cannot say, that in the 
ethical view which prevailed, for instance, in classical antiquity, the 
xéaj05 was, either in the one or the other aspect of its existence, 
raised in an exclusive sense to the highest standard of life. For 
in the more physical view, the political consideration also plays its 
part; and in the political there is a reference to the gods and the 

divine element, whose origin does not at all admit of explanation 
from either of the two previously considered spheres of conscious- 
ness. On this confused interpenetration of the spheres of law, 
morality, and religion, especially in the earliest theories of the 
Greeks, comp. é.g. Nagelsbach, Die homerische Theologie, p. 200 ff. 
The ethics of the Stoics is the most complete type of that view 
which is directed to nature. The vita secundo defluens cursu (evdac- 
pLovia, evpora Biov) consists in the perception and giving way to the 
necessity of nature. Zeno’s ouoroyoupévws Gv, or what Cleanthes 
calls ouoroyoupévws TH dices Sv, or, as Chrysippus more distinctly 
expresses himself, Sjv kar’ é€urreipiav Tov pice, cupBawovtav 
(similarly Diogenes and Archidemus), is the sum of the normal 
conduct of life. The sum, consequently, of all abomination is, 
according to an Antoninus, avooTnua Kal olov diya Tod Kocpov. 
Therefore also the counterpart, or rather the caricature, of the 
apostle’s saying (Rom. xi. 36), is the precatory exclamation of Stoic 
wisdom: @ duvous €x cod Tavta, év col TavTa, cis oé TaVTa. Thus, 
according to Chrysippus also, all judgment respecting good and 
evil begins from Jove and universal nature. This nature, there- 
fore—which, as the world, stands in contrast to the individual— 
assumes at once the place of God and of divine necessity ; and to 
this nature the individual bears the same relation as the subordinate 
part does to the whole, as the soldier to the general (Epict. Diss. ii. 
10, i. 24, 34); and this alike whether we understand with Chry- 
sippus by dvous, tiv te Kownhy Kab idiws THY dvOpwrivny, or with 
Cleanthes, rv Kowny povnv (comp. Diog. Laert. vii. 87-89, and 
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Stob. Ecl. ii. 7, p. 182 sq. ed. Heeren, t.11). Over against the 
individual this whole stands as that which is necessary ; and volun- 

tarily to subordinate our freedom to this necessity is morality. The 
intrinsic contradictions of this mode of speaking are obvious. For 
if the universal alone is the authorized principle which is to regulate 

the “ parts,” then is the relation of parts something unjustified or 
delusive, and the universal alone has essential and permanent truth 
(as also the new Platonism affirms; see Procl. in Tim. lib. i. p. 14). 
And if the universal is the necessary, then either the free surrender 
to it must be a delusion (faire bonne mine & mauvais jeu), or this 
necessity is a delusion, since I can make it depend upon my own 
voluntary act. Finally, if the purpose of this surrender to the 
universal is to be individual happiness, then is this giving up of the 
Ego to the universal in every case a delusion, and self-gratification 

recurs again in the form of a yielding of self to the necessity of the 
universal, 

But the view which prevailed in antiquity was one which saw 
in the nation, in the state and its laws, the embodiment of. the 
universal necessity, or the rule of life before which the individual 
must surrender his own will; so especially with the Romans. But 

there, too, it was not properly the state and the idea of the state, 
but the practical state interest, whose maintenance appeared to be 
alike the duty and the interest of every one. Virtue and morality 
were then properly the seeking and finding one’s separate and indi- 
vidual interest in the interests of the state (see C. L. Roth, de 
satire romane indole, etc., Heilb. 1844; cf. Eundem, zur Theorie 
und innern Geschichte der rém. Satire, Stuttg. 1848, p. 26 ff.). 
The power which this idea exercised may be discerned in the fact 
that it was shared even by those who in another respect went 
beyond it. There is a saying recorded to this effect of Socrates him- 

self: @nul yap eyo Tov vowtpov Sixatov eivat—vopous b€ TOrEWS, 
én, ywookes; With Aristotle the object of morals is not “ ab- 

stract good, but human and political good—that which is practi- 
cally useful, and can be carried out.” Lastly, with Plato, who, 
to a degree unapproached by any other Greek philosopher, recos- 
nised and taught an absolute good, there nevertheless went forth, 
side by side with it, a representation of the universal, which in 
contrast with the special and individual was alone justifiable ; and 

the position, that that state was the best in which rdon pnyarij 
TO Neyouevov iS.ov TavtTaydbev éx Tod Biov amav eEApyntas, led him 
to a conclusion in favour of a community of property, wives, 
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and children. But independently of the immoral! consequences 
which actually follow, or which may be conceived to follow, from 
this requirement, which insists upon an unconditional surrender 
of the special and all special property to the political whole and 
to the universal—i.e. demands that the right of the politically 
universal should be everything, while that of the individual should 
be nothing—here also the postulate goes to wreck on the fact that 
the general interests of political prosperity are certainly not striven 
after, except in the sense of at the same time gratifying the indivi- 
dual interests. Nay, even if, amid the greatest sacrifice in other 
respects, this satisfaction should take place only in such a way that 
a man should seek his own gratification in the repute of a good and 
patriotic citizen, then simply by this alone would the appearance of 
a surrender of one’s own gratification for the universal good be 
destroyed ; and of this pretended abandonment of one’s own per- 
sonal interest, that would hold true which one of the ancients 
remarked of the philosophers’ renunciation of fame: “ Philosophi 
etiam in libris, quos de contemnenda gloria scribunt, nomen suum 
inscribunt : in eo ipso, in quo preedicationem nobilitatemque despi- 
ciunt, praedicari de se ac nominari volunt” (Cic.). But the Chris- 
tian, by virtue of revelation, knows himself placed in a relation 
to the xdcpos which resembles that in which he stands to himself. 
As, in reference to the latter, self-love is assumed as being natural, 
and yet ¢iAavtia (2 Tim. iii. 2) is rejected, so he also knows that 
he must not quit the world, and yet must not make the world the 
centre of his affections (01 yp@pevot TH KOT HM OS pi) KATAYPwpJeEVOL, 
1 Cor. vii. 31). It is placed for him under the point of view of use 
and abuse, but not under that of his love. On the contrary, there 
is a beacon erected with the inscription: “Love not the world, 
neither the things that are in the world” (1 John ii. 15); “ the 
friendship of the world is enmity with God” (Jas. iv. 4). Not that 
in the place of the right “use,” hatred of the world should therefore 
be substituted. The key to this is to be found in the fact that the 
Christian regards the world as the object of God’s love in Christ ; 
of redeeming love, however (John iii. 16, 17). And even with 
reference to this, there arise relations also in which we are led to a — 
Huceiv, which, like the wuceiv rHY uynv abtod (John xii. 25) even in 
the tenderest of human ties, as in puceiv warépa, pntépa, Kal thy 
yuvatxa, etc. (Luke xiv. 26), has a force which not he who is 
entangled in the world, but the Christian, alone can understand. 
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§ 7. c. Self-consciousness in its relation to our Consciousness of God 

and to Consctence. 

Tn the relation of self-consciousness to our consciousness of the 

world, and the way in which man in the sphere both of the one 

and of the other learns to recognise the definite aims of his life, the 

facts that belong to the human moral consciousness are by no means 

exhausted. The proof of this is not to be looked for in that analysis 

of the individual empirical consciousness, which is more or less un- 

certain, and that from very different causes, but is found laid down 

in the history of the life of nations (1). There, in whatever direc- 
tion we look, the fact meets us, that in the mirror of man’s own 

nature, as in that of the world, he encounters a power which is 

higher than himself and the world,—a power which binds him and 

the world, which elevates him by this very restraint above himself as 

well as above the world, and holds out to him, as the aim of his life, 

a community, whose traces he finds in himself and the world, but 

whose aim, notwithstanding, lies above and beyond both himself and 

the world (2). Man hereby recognises his own existence and that 

of the world not as being in itself an end, but as forms of existence 

through whose means there appears to him as the highest aim of 

his will also, to be, to live, and to move in Him who is the primeval 

source (apxi) Tov apyav), eternal and immutable, of the life of this 

transitory state of existence. Whether men did or did not discover 

the name, they called the unknown and the unnamed—God (3). 

In the consciousness of the reference of all creature life to God, 

man has found a rule of life, an aim of life, a principle of morality 

(whether it appears only in obscure conjecture or in clear know- 

ledge), in which he can discover and gain that truth (aA7@eva, Rom. 

i. 25), whose possession is to free him from himself and the world, 

so that even in the darkest state of erroneous opinions a broken ray 

of this truth still sheds its light upon us (4). Man’s consciousness 

of this higher relation which conditions the tendencies of his will, 

no matter how manifold the form in which it reveals itself to him, 

we name conscience (5). 

(1) It may appear inconsistent, when it is asserted that we can 
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appeal to the individual empirical knowledge of men in that which 
is called self-consciousness and consciousness of the world, but not 
in that which refers to our consciousness of God and conscience. 
Why not, if both are not less, as is alleged, facts of the human 
consciousness? ‘To this we can reply, first of all, that in the first 
case the question is touching a consciousness which, in reference 

to its object—that is to say, man and the world—is necessary, 
because it is the result of the senses; but in reference to God 

and conscience it is not so. We cannot indeed conceive a human 
consciousness which should be absolutely without any inkling of 
God, and void of all whispering of conscience. As respects all 
purely spiritual facts, however, they do not operate on our con- 
sciousness in the manner of a necessity, so that we should not be 
able to close our spiritual eye more or less to their significance, and 
either avoid understanding them or obscure their meaning. What 
Paul says of the heathen, that their knowledge of God was not 
knowledge, but a perversion of knowledge (yvdrtes tov Ocdv ody 
os Ocov éd0£acar, x.7.r., Rom. ii. 21-23; for which reason he calls 
them adeou é€v TH Kdopo, Eph. ii. 12), may be said of conscience 
also. We may know it without hearing or understanding its dic- 
tates aright. Lastly, however—and this is not the least important 
point in the question before us—we must deny that, in reference 
to the genesis of man’s consciousness of God, and the nature of his 
conscience in the case of man as appearing in history, and not as 
thought of in the abstract, it is merely man as existing entirely for 
himself and his consciousness that can and ought to be regarded as 
the factor. There are traditions of the history of the world and of 
nations whose bearing must in this question be duly considered, in 
order to avoid taking phenomena for pure developments of man’s 
individual consciousness by itself, which are but reflections in the 
individual mind of a consciousness already developed, belonging to 
some fixed epoch, and prevailing over more general spheres. Above 
al!, there needs no proof to show that where Christianity has be- 
come a power not only over minds which have actually embraced 
it, but over those also which it has touched only externally, the 
forms in which God and conscience are found as facts of con- 
sciousness cannot be explained by a purely developing process on 
the part of the individual. If we wish to trace out this latter, the 
testimonies are much more certain which are met with in the his- 
tory of those nations which existed before the Christian era, and 
which were most developed in ethical respects, although even here 



42 THE NATURAL STATE OF HUMAN LIFE. [CHAP. I, 

it is difficult—nay, as it seems to me, impossible—to separate the 
facts of the individual from those of the national consciousness, 
and accurately to define that knowledge which man has derived 
entirely from himself. 

(2) There is somewhat rhetorical and hyperbolical in the asser- 
tion, as is the way with Maximus Tyrius; but with regard to the 
consensus gentium, it is not absolutely untrue, when he says: ’Ev 
TocovT@ Oi) Todum Kal oTacet Kal Siapwvia éva idors dv ev Taon 
yh Ouopwvoy vouov Kab Aoyov, dtt Oeds eis Tavtavy Bactreds Kal 
matip, Kab Peot woddol, Geod matoes, cvvapyovtes Yeod. Todto Kat 

6” EXXnv réyer, al 0 BapBapos Aéyet, Kal 0 Hreipwrns, Kal 0 Oadar- 
TLS, Kab 0 Gods, Kal 0 doopos, K.T.A. Ei 5é eeyévovto &v TO Edp- 
qTaytt aidve dvo Tou Kal TpEis, ADeov Kal TaTrevov Kai avatcbes yévos, 
Kal TeTAavnpévov ev Tots opOarpots, eEntratnuévoy 5é Tals axoais, 
éxteTpnpévoy O€ THY AuyTY, Gdoyov Kal ayovoy Kal dKapTrOV, ws 
aOvupos réwv, @s Bods AKkEepws, @S Opis aTTEPOS, Kal Tapa TOUTOV 
dus TOD yévous Tevoer TO Oetovy icacs yap OvY ExKOVTES, Kal 
Néyougy aKovTEs Kav adeANS avToOD TO ayabov, ws AcvKUTTOS 
Kav tpocbis To opoTrabes, ws Anuoxpitos’ Kav vradrdEns Thv 
dvow, os Stpatov' Kav Sas THY HOovnY, ws ’Eixovpos’ KaV j11) 
civat dfs, @s Atayopas’ Kav ayvoetv ti das, ws Ipwtayopas 
(Dissert. xvii. 5). I have quoted this passage by way of example, 
for this additional reason, because it is correct even where it ap- 
pears paradoxical. It is true that the consciousness of God comes, 
as it were, involuntarily to man; it is true that, even where it is 
perverted, it exists (for God is perverted in the perverted) ; it is 
true that it is there, where man denies God, and there, where he 
asserts that he knows not what God is. For if I deny God, I bear 
testimony that [ know about Him; and if I did not know that He 
is, I could not assert that I do not know what He is—icaci yap ovy 
éxovTes, Kal Aéyoucw dxovres. And so Tertullian says: “Et tu 
tamen eum (Deum) nosti, dum odisti” (De testim. anima, iii.). 

In reference to the consciousness of a God, we must now fur- 
ther consider what testimony is given concerning its origin. On 
the one side stands the assertion, that this consciousness is not 
produced except by external means—namely, by reflection on that 
nature which stands over against us; on the other hand, we find it 
asserted that it is an internal consciousness immediately bestowed 
upon us. We must be on our guard against assuming the latter 
view in the way in which we find it laid down in the testimony 
of the ante-Christian world, without further examination, as a 
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fact of the immediate empirical consciousness. It is in many and 
many an instance a conclusion resting upon suppositions which one 
cherishes respecting the nature of the human spirit. Whether 
these are correct, can only be tested in the light of revelation. In 
the meanwhile, we have merely to state the historical fact, that we 
meet with such assertions under very different suppositions, such 
as: 6 Geds évdov éott, wal 6 bpérepos Saiwwv éoti Oedv repipépers, 
Tdras, Kab ayvoeis (Epictet. Diss. i. 14, 14, 11. 8,12); or as it occurs 
in that saying of the oracle: Wuyi) 1) peporwv Ocov ayer Tas és 
éauTiy, ovdev Ovntov éxovca, bn OeoPev pewéOvarat in short, the 
assertion of a cvpdutos Katavonaots, of which, however, again it is also 
elsewhere said: "Evéduce yap te 6 Gcds Serrupov TH TOV avOpwrrov 
reves THS TpocdoKlas TOD ayabod, améxpuwe Sé adTod Tiv EvpEcty 
(Max. Tyr. Diss. xxxv. 6). On the other hand, the latter says 
very decidedly in the passage before quoted (xvii. 5), of that know- 
ledge of God which is derived from external sources: Ti Tatra, 
@paia, Kal Kara, Kal Trepiodot, Kal petaPoral, Kal Kpdcets aépar, 
Kal Cowv yevéoess ; Ocod Twavta épya 1) uy?) Aéyet, Kat TOY TexViTHY 
moet, Kat KatapwavTevetat THS Téexvns. If we begin with this last 
first, we find the apostolic testimony also confirming the fact that, 
by virtue of the rule which He exercises in that nature which sur- 
rounds us, God has at no time left Himself without witness (Acts 
xiv. 17); nay, that God has placed men upon this earth, and under 
their various arrangements, in order “ that they should seek Him, if 
haply they might feel after (wnradiyceav) and find Him” (Acts xvii. 
26,27). And in the Epistle to the Romans it is distinctly brought for- 
ward as a fact, which shows the guilt of the God-estranged heathen 
world, that the invisible nature of God, i.e. His eternal power and 
Godhead, are seen and perceived from the creation of the world in 
the works of His hand (vootdpeva xaOoparat, Rom. i. 20). From 
these testimonies we may conclude with certainty that the world of 
creation is a means of attaining to a knowledge of God appointed 
by Himself, not a means in the sense of necessitating this know- 
ledge, but of soliciting us to it, or of a charm leading us to seck 
God and to find Him, and that as the beneficent Giver of earthly 
blessings (a@yafoupyav, Acts xiv. 17), exalted above this transitory 
world, ruling it with an eternal power not derived from the world, 

but from Himself, and revealing Himself therein. There are the 
relations of a power and goodness exalted above, and yet manifest- 
ing themselves in the world, within which, (according to the state- 
ments above cited), man can and ought to arrive at a knowledge of 
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God from objective nature, which only through his own fault he 
loses or does not attain. The means of this knowledge, however, 
cannot be understood without an understanding of the organ of 

that perception—(of that which vodv cafopa). And to this refers 
that passage in the Acts (ch. xvii. 27, 28), where there is laid hold 
of a testimony of the Hellenic world to a relation in which we are 
to call man himself of a divine race (yévos trdpyovtes Tod Ocod), 
and may venture to say of him, that God is not far from every one 
of us, because, however unconsciously, “in Him we live, and move, 
and have our being ;” so that even from being what we are, we are 
able to seek and to find the God who is near unto us. There is, 
like the bodily eye, the light of an eye (ro das TO év euoi, Matt. vi. 
23) within us, which is organized for the knowledge of God, and is 
akin to God, but which can divest itself of its nature, lose its faculty 
of knowledge, and become blind and dark. Thus we may assert 
that that which brings about a consciousness of God is to be sought 
not only outside of man, but also within him. But accurately to 
determine these internal co-efficients has been always the most diffi- 
cult of problems. See Anastas. Sinaita, de hominis creatione, etc., ed. 

Joh. Tarin, Appendix to Orig. Philocalia, Paris 1624, iv. p. 562. 
(3) Compare that judgment of Plato, Qcov vojoar pév éote 

xareTrov, dodcar dé addvvatov, @ Kal vojaoat dSuvatov (Plat. Tim. 
p- 28, C), which is also cited as the Wisdom of Hermes (Justin. 
Cohortatio ad Gentil. 38). By the Chinese Laotse it is said: The 
essence which can be expressed is not the eternal essence; the 

name which can be named is not the eternal name; but this name- 
less one is the Author of heaven and of earth (compare similar 
statements in Tholuck, Ssujismus, pp. 201 ff., 203, 227). 

(4) The uncertainty of that knowledge of God which is natural 
to man, is set forth in those verses of Xenophanes in Sextus Hmpi- 
ricus (p. 71). But at the root not only of this uncertainty, but 
even of error, of contradiction, of denial, there lies yrwordv Ocod, 
an ad7Qeva from which man does not free himself, even when 
he struggles against it, and which shines forth out of this very 
struggle, although not as the light of life, yet as the fire of the 
judgment. And in all perverted piety there appears a course of 
action referring itself to God, in spite of the fact that man knows 
not God, and an ignorance of God in which, nevertheless, man 
will occupy himself with reference to God. ’Ayvootvtes evoeBovar, 
kal evoeBobvtes ayvoodow, may be said with reference to Acts 
xvi, 23, with regard to which passage John Gerhard correctly 
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remarks: “Sic ergo in templis Atheniensium et reliquorum gen- 
tilium fuit iniquitas ET veritas.” 

(5) If that consciousness, the object of which is the relations 
between something above nature and man, and conversely, is named 
conscience, it will be useful, first of all, to illustrate the use of this 
word in its formal authorization. It is correct—at least I have no 
recollection of the opposite—that this word, in the language of the 
world before Christ, as in that of the present day, is not identical 
with the idea of that consciousness of a God, at least not with that 
consciousness of a God which is developed out of the nature by 
which we are surrounded. It is a consciousness dwelling in man 
(cuveldnats as cvvaicOnors), in which man is, as it were, present to 
himself in his ethical conduct, and an object of his own approba- 
tion or disapprobation. In this sense it stood for the most part in 
relation to the virtues and vices of men, and especially the latter, 
as Cicero expresses it: “ Et virtutis et vitiorum, sine ull divina 
ratione grave ipsius conscientiz pondus est, quo sublato jacent 
omnia.” With striking truth does Juvenal describe the might of 
conscience in the well-known verses: 

‘Cur tamen hos tu 
Evasisse putas, quos diri conscia facti 
Mens habet attonitos, et surdo verbere cadit, 
Occultum quatiens animo tortore flagellum ? 

Poena autem vehemens ac multo savior illis, 
Quos et Ceeditius gravis invenit aut Rhadamanthus, 
Nocte dieque suum gestare in pectore testem. 

Has patitur poenas peccandi sola voluntas. 
Nam scelus intra se tacitum qui cogitat ullum, — 

Facti crimen habet. Cedo, si conata peregit ?” | 
‘Juv. Sat. xiii. 192-8, 208-10. 

Compare, on the views of the Greeks, Nigelsbach, die nachhomer- 
esche Theol. des griech. Volksglaubens, vi. 11. 

On the other hand, it cannot be denied that we must regard 
the fear of the wrath to come, and of the avenging justice of the 
gods, just as much as the working of conscience, as conversely the 
fear in this form is at the same time the effect of the traditional 
doctrine of the gods on the conscience. Comp. Niigelsbach, homer- 
ische Theologie, p. 200, and his nachhomerische Theologie des 
griechischen Volksglaubens, i. 17, 26. Enough, pre-Christian an- 
tiquity equally with us recognised conscience as a self-judgment, 
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which man pronounces on himself. And the: apostle attributes 
conscience (cuveidnots) to the heathen world also, in the same sense 
in which we employ the word (Rom. i. 15). Thus: the testimony 
of the apostle finds its echo in the voice of the pre-Christian 
world, and conversely. And here it will not be superfluous to ask, 
whether here and in what follows we understand the word “ con- 
science” in the same sense as the corresponding Greek word is 
used generally in the Scriptures of the New Testament. And, so 
far as the question is here with respect to a merely formal, so to 
speak, lexicographical investigation, it will not be difficult to cha- 
racterize definitely the use of the word in Scripture. This use of 
the word differs from the sense of our German word ((Gewissen) 

only in this, that the latter has a narrower and more exclusive 
sense than ouveidnows in the Scriptures of the New Testament. 
The original and general meaning of ovveidnous, consciousness, has 
been preserved. Suveidnow duaptiov (Heb. x. 2), cvveidnots Ocod 
(1 Pet. ii. 19), is consciousness of sin, consciousness of God, and 

cannot here be translated by the word Gewissen. In all other pas- 
sages cuveldnats is equivalent to Gewissen, conscience. 

In what connections, then, do we meet with the word? (1.) 
Where the question is about a higher obligation than one merely 
human, of which man is conscious: avaykn trotdccec Oat ov povov 
Sua THY Opyiv, GAAG Kab dia THY ouVvEeidnow (Rom. xiii. 5). Con- 
science is accordingly that consciousness which out of this conscious 
eround binds man (1 Cor. xi. 25, 27, 28), which a man respects in 
another even at the time when in a given case he does not feel 
himself individually bound by it (1 Cor. xi. 29). For just as in 
the dyvootytes edoeBeiv, the evoeBeiy still remains a evoéBera, so 
also the consciousness of something supposed to be, but not actually 
binding, yet remains conscience (Heb. ix. 14), and is called merely 
a weak conscience, as being not yet freed from a supposed obliga-— 
tion, and not yet made strong in this freedom (1 Cor. viii. 7, 10, 
12). (2.) Conscience is that consciousness of man by virtue of 
which a feeling of approval of truth and sincerity is attributed to 
him. Conscience approves of that which is true. Therefore Paul 

says, TH pavepwoes Ths ddnOelas cumaTdvTes Tpos TAaTay cuvEidnaw 

avOpwrav évétiov Tod Ocod, 2 Cor. iv. 2; in a similar sense also, 
Tmepavep@obat Tais cvverdnoceow tudv, 2 Cor. v.11. (8.) And just 
for this very reason, conscience is the right consciousness of the 
ethically right or wrong condition of man; and just in this way, 

always according to the nature of this condition and conduct, it is 
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either an evil or a good, a pure or an impure conscience. As a sin- 
cere consciousness of pure conduct, the testimony of his conscience 
is to the apostle a cause of rejoicing (2 Cor. i. 12); and he knows 
the sincerity of his grief from the testimony of his conscience, 
which he, under the influence of the Holy Spirit, knows as doubly 
guaranteed against deception (cvppaptupovons joe Ths cuverdjcews 
év [Ivedpate ayie, Rom. ix. 1). When we find in an exhortation, 
Eyovres TO pvaTypiov THS TigTews ev Kabapg cuverdjces (1 Tim. iii. 
9), there is hereby meant the pure and genuine consciousness, that 
the state of their disposition and of their conduct is not in opposi- 
tion to the pvornptov which they hold. When (1 Tim. i. 19) 
Timothy is exhorted to fight the good fight—éyav wictw rai ayaSiy 
cuvelnow—this is said with reference to the mpodyretar having 
application to him, with respect to whose contents he is to have 
faith, and in regard to whose application for him he is to have a 
good conscience in the knowledge of his kad» otpateia. Thus the 
Kany ovveidnots, Heb. xiii. 18, rests on the consciousness of wishing 
to walk orderly in all things, and therefore on the consciousness of 
a good will; cuveidnots aya9), 1 Pet. iii. 16, in contrast to the 
Katanania, rests on the consciousness of good conduct. Compare 
Acts xxiii. 1, rdon ouverdnoes ayabn weronritevpat Oed. (4.) Since, 
however, as is asserted in the last passage, man in his conduct 
knows himself as bemg placed not only in a certain relation to 
himself and his fellow-men, but also to God, his endeavours 
are directed dmpdcKoroy ovveidnow éyew mpos Tov Ocdv Kab Tors 
avOp@rous (Acts xxiii. 1); and cuveidnous indicates precisely the 
“moral religious consciousness,” the “ knowledge of one’s self in 
relation to God,” as Delitzsch on Heb. ix. 9 and xi. 2 justly remarks. 
The true consciousness of a false relation of man’s inner state to 
God is zrovnpa cuveidnots (Heb. x. 22). 

Conscience is therefore a dvvayis, a €£is, and an évépyera 
xpitixn (comp. 1 Cor. x. 29), in opposition to cata odpxa Kpiveww 
(John viii. 15). Conscience herein resembles the law of God 
(Rom. ii. 14). But in this very similarity it is something different 
from vods and xapédia, otherwise a pure heart and a good conscience 
could not be mentioned together (1 Tim. i. 5), and there were no 
speaking of a pollution as well of the mind (vods) as of the con- 
science (Tit. i. 15). The polluted mind causes that those who 
Ocov ouoroyotow cidévas, Epyous dpvodytat, and the last brings it 
about that 7) cuvetdnows pepiavrac (Tit. i. 16; comp. 1 Tim. iv. 2). 
The love which God requires is love out of a pure heart; and it is 
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precisely when it is such, that it is also love out of a good conscience 

(1 Tim. i. 5). This relation, which depends on the existing state 

of the human mind and of the human heart, and which is conse- 

quently not that which conditions, but which is conditioned, remains 
everywhere, where we are required to conceive of man’s character 
and conduct as the object of conscience. The qualities of these do 
not indeed determine the actual nature (Actwalitdét) of their con- 
science, but the quality of its testimony. It is otherwise where the 
will of God is conceived to be the object of conscience. There the 
nature of conscience determines the quality of the consciousness 
and of the conduct of men. In this twofold position of conscience 
man knows himself to be equally the judge (0 xpivwy) and the 
judged (0 xpuGeis). 

But after all these investigations concerning the empirical shape 
of conscience as exhibited in Scripture, very little appears to me 
to have yet been done towards determining its true nature. For 
from this very source the further questions present themselves : 
How is it, then, that man should arrive at the consciousness of an 
obligation binding on him? How is it that the consciousness of 
a truth should belong to man, which forms the antithesis to the 
nothingness of his own mind, to the darkness of his understanding, 

and to the estrangement of his life from that life which is from 
God (comp. Eph. iv. 18 with Rom. i. 21)? How, by virtue of 
this conscience, should it be possible for man, when in a perverted 
state of his being, to come to a correct knowledge of this perversion ? 
How can man, by the force of his conscience, notwithstanding that 
he belongs to the decor €v TH Koop, attain to this,—namely, the 
perception of a relation of himself not only to that self and to the 
world, but to God? No light is thrown in answer to these queries 
by all the passages of Scripture which have been quoted respecting 
the cuveidnots. Whether the assertion of the apostle in the second 
chapter of the Epistle to the Romans offers a solution of the ques- 
tion, we shall reserve for further inquiry. From it we have here 
only to draw attention to and mention the fact, that the internal 
processes which by virtue of conscience go on in man, and which 
are attributed to the heathen world sunk “in ignorance and _ hard- 
ness of heart” (Eph. iv. 18), are characterized by the apostle, in 
direct contrast to an external and positive revelation of God, as a 
peculiarity of man’s inborn nature (dices—owodcw). The ques- 
tion which is connected with this is, for this reason, not so much 
what conscience may be, and how it may manifest itself, but 
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rather what kind of organization that of man’s nature must be, by 
virtue of which that which we call conscience must be attributed 
toit. For at this point we meet with a twofold character in the 
relations of man, which is quite distinct from the contrast of body 
and soul, of the Ego and the world, and which recalls the saying 
of that old writer, who said of the creation of man, “God created 
a being as it were of a mixed world, who is related to two worlds, 
the heavenly and the earthly world” (Anastas. Sinaita, ibid. p. 562). 

_ And the difficulty of the question, as it exists for men as men, is 
rightly brought before us by the same author, when he compares 
the soul of man to the incomprehensible God (axataAnrros Océs), 
and says, “ We know nothing at all concerning it, and believe in 
its existence solely from the activity it manifests in the body, as in 
reference to God we become convinced of His existence by virtue 
of His works as seen in the visible world” (Anastas. Sinaita, zbid. 
p- 570). 

§ 8. The Root and Essence of Conscience. 

From whence conscience springs, and what is its nature, is not 

to be deduced from the form in which it appears in the reflex of our 

self-consciousness, and in which, in certain self-conscious move- 

ments of our spirit, it manifests itself (1). For that power of con- 

science which discloses and manifests itself in the reflex of our 

self-consciousness, is dependent on circumstances which do not 

belong to the nature of conscience in itself, but to that of man’s 

condition (comp. Note (4) at § 7 and § 9). And here we have to 

consider, not the variety of its methods of outwardly manifesting 

itself, but that permanent element in the working of conscience 

which remains the same amidst all this variety, and which leads us 

to a knowledge of its real essence. 

That which is presented to me under all circumstances, by 

means of the working of my conscience, is a power manifesting 

itself in my spirit, and which, proceeding from the spirit, takes pos- 

session of the whole man, whose manifestation I cannot summon 

forth by an exertion of my conscious will, but which involuntarily 

seizes me. In me thoughts arise, whose subject-matter I discover 

to be not only certain relations of myself to my own nature and to 

D 
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the world, but to something which is above me and the world. 

Whether these thoughts be peaceful or hostile, whether they be 

thoughts of accordance or of contradiction, yet the nature of their 

impression is ever such, that that which agrees with or even opposes 

me, is something in me, which nevertheless is not my Ego. And 

yet I know that these thoughts come not from without, but have 

their source within me, from the depths of my spirit. 

This fact is an inexplicable one, if my spirit is so organized as 

only to bring about relations of myself to myself and to the world; 

or if the organization of my individual spirit and its origin is to be 

referred simply to that which is innate in me as a man, or acquired 

by education, or a product of that cultivation which I have acquired 

for myself, under the force of my own activity within, and of 

influences without. For that which I become aware of in my con- 

science, precedes, as in the case of the child, the process of education : 

it is something of which the cultivated as well as the uncultivated 

man is equally conscious, and brings something to my consciousness 

which I must call, not a product, but a factor of my consciousness, 

without being able to explain the nature of this factor, from the 

fact that I was begotten and born a man (2). 

There is, to speak the matter out at once, something above 

man, and above created nature, of which man becomes conscious in 

the working of conscience, whether he himself recognises it as such, 

and calls it so or not. The workings of the spirit in conscience do 

not, it is true, admit of being explained, as being themselves any- 

thing divine, and are in fact only the movements of the human 

spirit ; but they involve something which I, when I reflect upon it, 

am unable to explain from the nature of the spirit, if the same is 

merely to be thought of as the natural ground of my individual 

personal life, innate in me as a man (3). I stand before myself as 

before a riddle, whose key is not to be found in the human self- 

consciousness, but is given to it by God in the word of revelation. 

From this word we gather a derivative relation of the human spirit, 

by virtue of which it is descended from God, and was placed in 

its creature-existence by God. This derivative relation is a per- 

manent one, because it is divinely appointed, and can, it is true, 
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to a considerable degree be darkened, but not absolutely abolished. 

And this derivative relation precedes the development of the in- 

tellectual self-consciousness: man’s spirit does not place itself in 

relation to God, but God stands in relation to man’s spirit. It isa 

bond of life and existence, in which the human and created exist- 

ence of the spirit, by the fact of the creation of the spirit out of 

God, becomes indissolubly connected with God, and is not set aside 
through the human procreation of man, as a being compounded of 

soul and body, but is just simply perpetuated. For this reason the 
spirit of man’s life is called at the same time “ the candle of the 

Lord” (Prov. xx. 27). And since the original root of the spirit’s 

existence and life is God, even in the spirit itself is rooted that 

which forms a powerful impulse in the conscience, and brings to 

man’s consciousness that he not only belongs to a human, but also 

to a divine race, and bears something in the essence of his spirit in 

himself, which has its origin not from man or his race, but from 

God (4). Thisis “that light in us” which aims at reflecting itself 

in the mirror of man’s consciousness, in order that, by the reflection 

of what is above man, and supernatural or divine, the proper life of 

man should become awakened, should incline its efforts towards it, 

and find in this mutual relation its satisfaction and blessedness. 

No one could have a consciousness of the unconditioned true and 

good, if man’s spirit had its existence totally independent of God. 

For God alone is the original and unconditioned true and good ; 

and in a derivatory and limited manner, that only is so which can 

be conceived as His work or His working, and whose being exists 

in harmony with the ends appointed for it by God (5). 

(1) What is wanted in the investigation touching the root and 
essence of conscience, cannot be better or more strikingly expressed 
than in the words of Thomas Aquinas (Summa Theol. p. 11, qu. 3, 
art. 8): “ Objectum intellectus est quod quid est, i.e. essentia rei, 
unde in tantum procedit perfectio intellectus, in quantum cognoscit 
essentiam alicujus rei. Si ergo intellectus aliquis cognoscat essen- 
tiam alicujus efectus, per quam non possit cognosci essentia cause, 
ut scilicet sciatur de causa quid est, non dicitur intellectus attingere 
ad causam simpliciter, quamvis per effectum cognoscere possit de 
causa an sit. Kt ideo remanet naturaliter homini desiderium, cum 
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cognoscit effectum, et scit eum habere causam, ut etiam sciat de 

causa, quid est, et illud desiderium est admirationis et causat inqui- 
sitionem.” As arule, however, in the doctrine of conscience, men 
have stopped at the effect. Thomas Aquinas himself, while treating, 
according to the communis usus loquendi, of conscience, distinguishes 
very acutely, that properly speaking conscience is not a potentia, 
but an act—an actual application of knowledge to those things which 
we do (Summa Theol. p. 1, qu. 79, art. 13). But then the further 
question arises, What kind of a “ knowledge” is that which comes 
to be applied to the individual actions? ‘This was called “ syn- 
teresis,’ as being a “ scientia que immediate versatur circa prima 
principia practica universalia,” and conscience was derived from it : 
“est de universalibus.” If, however, it must necessarily be ad- 
mitted that this was properly one and the same knowledge, when 
resting on general principles, and when applied to particular cases, 
the same conclusion might be arrived at as by Duns Scotus (Com- 
mentar. in IV. libb. sententiar. lib. il. dist. 39), of attributing to the 
“ habitus proprius conclusionis practice” the name of conscience. 
The main question, however, always remained,—namely, how the 
‘‘intellectus naturalis” arrived at such “ principia universalia” (the 
presentiment or the consciousness of a bonum universale). For in 
this way I properly know nothing, if I do as the older Protestant 
ethical writers did, and call conscience a “ faculty of the mind,” 
and an “operation of the human intellect,” and assert, finally, 

“ Conscientia est argumentatio hominis de actionibus suis ad legem 
relatis.” That is, at most, to stop at the communis usus loguendt ; 
and more narrowly examined, it is not even correct. The “ argu- 
mentatio” is only one form in which conscience manifests itself, but 
not the form in which are comprised all its methods of manifesting 
itself. Why the “ actions of man” merely should be regarded as 
the object of conscience, is not evident, since the state of man, or 
his thoughts, might just as well be so called. When Thomas 
Aquinas, in the secunde secunda, as the subdivision of a whole, 
begins with the notis actuum humanorum, this is quite intelligible. 
But when later Catholic ethical writers still appeal to him, and 
begin their system with the chapter de actionibus humanis (as, for 
instance, Andr. Jos. Haehnlein, Princip. Theol. mor. Wirceb. 1855, 
I. P. Gury 8. J. Compend. Theol. mor. edit. in Germania altera, 
Ratisb. 1857), it is perfectly incomprehensible. We shall never 
arrive at the proper signification of conscience, if we only keep in 
view its relation to human actions. And when the above-men- 
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tioned Protestant ethical writer designates, as the object of con- 
science, the “ actiones ad legem relate,” we must now further ask, 
How does the “ intellectus naturalis” arrive at a “ scientia legis ?” 
What kind of a “ law” is it? and is what I calla “ law” actually 
the correct or comprehensive expression for that which presents 
itself to the human conscience as something which is placed above 

humanity? We ought not to rest satisfied with isolated manifesta- 
tions, declarations, and workings of conscience, if we wish truly to 
understand what conscience really is. 

(2) In the question concerning the root and essence of con- 
science, we view the latter only on one side of its relations or of 
its nature. It is not the consciousness in which the conditions, 
tendencies, or the deeds of a man’s individual Ego come before 
him, but the consciousness in which something becomes present to 
him, which transcends the sphere of his Ego and the world, which 
does not correspond either to his individual circumstances and ten- 
dencies, or to the circumstances and tendencies of the world, but 
again and again contradicts them, and causes man, who fondly 
imagines himself to be the absolute lord of himself, to perceive that 
he is under the influence of a power which constrains him, and 
which, when he opposes it, strikes him down and crushes him. 
This is the sense in which certain of the ancients supposed con- 
science to be portrayed by the term “ adversary” (dvytiSvxos) with 
whom we are “in the way” (Matt. v. 25, 26). The question 
accordingly is, How comes it that man by nature (dice) should 
find within him a higher and directing power ruling over him ? 

Man is so organized physiologically, is the answer of modern 
‘physiology. All ideas of a higher system of the world, and of our 
relation to it, arise from perceptions of the senses. “The supposition 
of a so-called intellectual revelation, in so far as is meant thereby 
a particular way and a special kind of knowledge, rests only on a 
self-pleasing delusion” (so Spiess, Physiologie des Nervensystems, 
Braunsch. 1844, p. 345 ff.). How the same physiologist should 
come to speak of a “revelation of God in nature, and pre-emi- 
nently in history,” is inconceivable. For neither the one nor the 
other is a perception of sense. But “ conscience ” (so the author 
says, p. 346) “is not a distinct power within us, by means of which 
we distinguish infallibly the good from the bad, and the beautiful 
from the ugly; it is, in short, nothing distinct from our ordinary 
empirical Ego, least of all an immediate voice of God in us; but it 
is our entire empirical Ego itself,—this association of series of ideas 
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and of substances, as it has formed itself out of the two factors, the 
innate physical organization and the human external influences brought 

into play by means of the senses in process of time and with the 

co-operation of voluntary attention. Whatever is in accord with 
this empirical Ego for the time being, this appears to us, according 
as it has respect to a moral or an esthetic object, to be right or 
beautiful, and conversely. It is for this reason that our views of 
what is right and beautiful vary so much,” etc. Thus argues 

modern sensualism, in the garb of the ancient sophist Protagoras. 
But the assertion that conscience conforms itself to the empirical 
Ego for the time being, flies in the face of every fact, from the 
empirical knowledge of which we come to speak of a conscience. 
That conscience does not harmonize with the empirical Ego at any 
given time, but most frequently places itself in the way, as an 
antagonist to human thoughts and inclinations, is the most striking 
feature of that consciousness which we call conscience, and which 
I beg that physiology should explain. Does it lie in our physical 
organization and its sense-perceptions, upon which all our ideas are 
made to rest? Where, then, have I this sense-perception of a 
nature at strife with itself—of a concordia discors nature mee ? 

Or if the empirical Ego has for its factor not only the innate phy- 
sical organization, but also the various external influences brought 
into play by means of the senses, what sort of a corrupt organiza- 
tion is it, which is never in a position to keep off from my body 
those “ external influences brought into play by means of the 
senses,” which disturb my harmony with my empirical Ego for the 
time being? Conscience is represented as punishing us “ for an 
idea, a feeling, a desire, and a deed, which has obtained a tem- 

porary ascendency over us, in spite of the fact that it does not 
harmonize with our proper nature, with our empirical Ego.” But 
if that empirical Ego for the time being is my own proper nature, 
and if conscience is the consciousness which accords with my 
empirical Ego for the time being, how then does it come to pass 
that my conscience should allow anything to obtain an ascendency 
over me which does not harmonize with my empirical Ego? How, 
moreover, does it come to punish me afterwards? Or if conscience 
knows, t.e. if I know by means of conscience, about my own proper 
nature, in contrast with my actual empirical Ego—a statement 
that physiology certainly neither could nor would make—then let 
some one show me, on physiological principles, by what sensuous 
perception man, by virtue of his conscience, arrives at the con- 
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sciousness of his “ proper nature,” as distinct from the empirical 
Ego for the time being. But, indeed, he who takes his stand on 
the physiology of the nervous system, and will not move from that 
position, would do better not to speak of conscience at all, nay, not 
even of morality. For that has not its origin in physiological pro- 
cesses which we can examine with the microscope, or measure out 
by millimetres. 

But if, indeed, we might regard the spirit of man in the sense 
of the porch, as Tod Ads pépos, Tod Tov Kocpov StoLKodvTOS aTroppota, 
divini spiritus pars ac veluti scintilla quedam, the question would 
be easily answered; and we might say, in the words of Sextus 
Empiricus, which he used in justification of Xenophanes: 7@ év 
éavT@ Oc@ tov éxtos xateiAndev. But the rod yap Kat yévos éopév 
of Acts xvii. has not this meaning. The Scriptures speak, indeed, 
of our becoming partakers of a divine nature (@elas dicews, 2 Pet. 
i. 4) through Christ; but they say nothing of our participating in 
it without Christ. The assertion “non est pars Dei anima” of 
Augustine (Ep. 28, ad Hieronym.) has a certain and incontestable 
ground in Scripture. If one should attribute the predicate Oetos to 
the spirit or soul of man from the standpoint of Christian know- 
ledge, then must we half affirm and half deny it, as the example of 
Isidorus of Pelusium may show. He says (Epp. iv. 124): @elav 
pev nyovmela THY Arvyny eivat (od pv THs OevoTaTyns Kal Bactre- 
koTaTns dvoews opoovc.oy) Kal aBavatov (GAN ov THs avdapyou 
Kal TomTiKAs Kat aidiov pépos). Hi yap éxeivyns tes appytov jv 
Epos, ovK av Huaptev, ovK av expiOn. Ei 8& tadta Twdacxe, Tis 
aveTdtou ovcias Toinwa SiKalws av TictevOeln, od pépos, iva pur) 
éavTnv 1) Ocia dvdows xpivovca dwpabetn. The creation (sotnpua), 
although it is originated by God, is not to be considered as divine 
in its nature. 

When the new Platonism, starting from entirely different pre- 
mises than the facts of conscience, assigned to man two souls, and 
designated the one alone as capable of beholding God (Ocorrcxm, 
Jamblich, de Myster. viii. 6); when, in connection with the doctrine 
of the threefold, i.e. the vegetative, sensuous, and intellectual soul 
of the world (see Varro in Augustine’s Civ. Dei, vii. 23), there is 
attributed to the human soul, as an efflux of this soul of the world, 
this last pars anime as animus, and it is said: “ hanc partem anime 
mundi deum, in nobis autem genium vocari,” such entirely hete- 
rogeneous views might, it is true, appear serviceable in explaining 
different phenomena or relations in the life of the human spirit, 
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but could not be maintained either on the ground of Christian 
knowledge as warranted by Scripture, or upon that of rigid self- 
inspection. For the characteristic of self-consciousness is an indi- 
visible totality (avros éy®); and my soul is well aware of a natural 
ground of its existence, which it employs according to the difference 

_ of the objects, as of an organ of twofold form, but never of a spirit in 
which it would not be itself—the soul that was recognising, and never 
of a body in which it would not be itself that was feeling corpo- 
really. “Proinde et animum sive mens est, vots apud Greecos, non 
aliud quid intelligimus, quam suggestum anime et insitum et nativi- 
tatis proprium, quo agit, a sapit, quem secum habens ex semet ipsa 

se commoyeat in semet ipsa, atque ita moveri videatur ab illo tan- 
quam substantia alia,” etc. (Tertull. de anima, 12), “ Preestruximus 
neque animam aliud quid esse, quam anime suggestum et structum, 
neque spiritum extraneum quid, quam quod et ipsa per flatum (Gen. 
ii. 7). Et nunc ad differentiam sensualium et intellectualium non 
aliud admittimus, quam rerum diversitates, corporalium et spiritualium, 

visibilium et invisibilium, publicatarum et arcanarum, quod ille 
sensul, iste intellectui attribuantur, apud animam tamen et istis et 
illis obsequio deputatis, gue perinde per corpus corporalia sentit 
quemadmodum per animum incorporalia intelligit, salvo eo, ut etiam 
sentiat, dum intelligit” (Ibid. c.18). This spiritual faculty of 
internal vision possessed by the soul is also what is meant by Clau- 
dianus Mamercus, when he says, “ Huic (anime) superpositus est 
non loco, sed vi ac potentia oculus quidam, qui sive spiritus, sive 
mens, sive intellectus unum atque idem est, etsi diverso nomine dici- 

tur” (de statu anime, i. 23),—not an anima rationalis alongside 
an anima irrationalis, nor an anima animalis alongside an anima 
spiritualis, wherein from of old the church was united alike against 

Gnostics and Manicheans, Eutychians and Apollinarists, as against 
that Pelagianism which still more immediately affected the questions 
of ethics. Comp. e.g. August. lib. de duabus animis cont. Manich. 
ce. 14; cont. Faustum, vi. 8; in Genes. ad litt. x. 18; Gennad. Massil. 
de ecclesiast. dogmat.10 and 15; Concil. Constantin. 1v. (the eighth 

cecumenical), act. x. can. 10. 
(3) But are we not, then, able to discriminate something in us, 

which we may contrast with the mere human creaturely element as 
something divine, and which we may perhaps name, as does Chry- 
sostom, the xpetnprov—uatKov Kal trapd Tod Ocod Hpyiv mapa THY 
apyny évteOev, or Oetov Kal Tapa Tod Geod Tals twerépais evidpupevov 
uyais (in Ps. vii. hom. 3, in Jes. vi. 2)? Here it is, where a full 
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understanding of Rom. ii. 14, 15 appears unavoidably necessary. 
For only recently has it been repeated (by Delitzsch, System der 
bibl. Psychologie, p. 101 ff. [p. 163 ff. in Clark’s translation]), that 
conscience is the “ knowledge of a divine law which every man_ 
bears in his heart. Even the heathen have to ‘“pyov tod vouou 
ypantov év tails xapdiass adTav, that is to say, the course of action 
by which the law of God is fulfilled: of what nature this is, stands 
written in ineffaceable characters in their hearts as an objective 
precept, as it stands for Israel on the tables of stone, and on the 

parchment of the Thora.” If this word “written” is to be referred 
to a divine act, one naturally wishes to know more precisely how 
we are to think of it, how it is repeated in each individual, and the 
way in which it appertains to the organization of our nature, so 
that we do by nature (dvcet mrovodowv, ver. 14) that which God has 
written in our hearts in ineffaceable characters. But the only state- 
ment afterwards made by Delitzsch (p. 103 ff. [p. 167 ff. of Clark’s 
translation ]) is this: “The powers of the spirit and of the soul 
themselves are, as it were, the decalogue of this Thora implanted 
in us by the Creator.” This I do not understand. The powers of 
the spirit and of the soul are no objective commandment ; and if 
the objective commandment is identical with the powers of our 
spirit and our soul, it is not a commandment within us, but at the 
same time a power of fulfilling it. Or if the powers of the spirit 
and the soul are, like the decalogue, of a legislative kind, I am at a 
loss to conceive how I ought to call this decalogue of the faculties 
of my spirit and my soul a “ divine law.” However, not only do I 
not rightly understand this exposition, but I understand the passage 
in the Epistle to the Romans in quite a different sense. In the 
first place, we must remark that it is not said of the heathen: ’Ep- 
delxvuvtas TOV VOMoV ypaTTOV ev T. Kapd. avT.; also not, évdelx. 
TO Epyov Tov vouov ypamTod év K.T.r.; but, évdeixvevtar Td Epyov 
Tod vowou ypam Top év T. Kapd. avTav. Further, épyov in the con- 
text of our passage is anything but “the course of action by which 
the law of God is fulfilled.” He who without positive law com- 
mits sin, is brought also without positive law to ruin—this is the 
thesis so far as concerns the heathen world; for the real- point of 
the question is, not whether a law exists, or is heard, but whether 
it is carried out: that is the supplement, which establishes and 
justifies alike the aoAodvtav as applying to the heathen, and the 
xplOncovras as applying to the Jews. But in what way we are to 
conceive the dvouws amododvtae of the heathen, is shown and 
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confirmed by that sel/-judgment which the heathen exercise on them- 
selves, and according to which they also will at some future day 
be judged by God (ver. 16). Of this self-judgment vers. 14, 15 
treat. What is meant by these words, that the heathen, without 
having a law (voyov), do by nature the things of the positive law 
(Tod vopov), is shown by the explanatory sentence, ver. 15 (oitwes). 
The positive law is the accuser and judge: accuser and judge are 
the heathen to themselves, in the testimony of their conscience and 
in the thoughts, which accuse or else excuse one another. The 

heathen, when they by nature do that which belongs to the positive 
law, without having a law, are a law unto themselves. And when 
their conscience bears testimony, and the thoughts accuse or else 
excuse one another, they show that the work of the positive law 
stands written in their hearts. The work of the positive law, how- 
ever, is to accuse and judge. In their hearts they accuse and 
judge themselves—thereby showing, that what is the work of the 
positive law is engraven in their hearts. He who so understands 
the passage—and it seems to me it must be so understood—neither 
regards To épyov Tod vouov as that course of action by which the law 
is fulfilled, nor the yparrov év rats Kapdiats as a commandment of 
law engraven on the human heart. ‘The time and circumstances 
in which God will put His law into our mind, and write it in our 

hearts, belong to the fulfilling of the promise (comp. Jer. xxxi. 33; 
Heb. viii. 10). Of a decalogue engraven ineffaceably on the 
hearts of the heathen, no more trace is to be found in the passage 
of the Epistle to the Romans, than in the history of the heathen 
world, especially in what concerns the first table. Just as little 
does this passage in Romans serve to explain the origin and the 
nature of conscience. For now, for the first time, the question 
justly presents itself: How is it that the human heart, under the 
testimony of conscience, and the mutual accusing and excusing of 
its thoughts, comes to do that which belongs to the positive law, 
namely, to pronounce on itself a righteous judgment? Whence is 
that engraven on the heart, which is otherwise only a work of the 
positive divine law? How comes it that those, in whose hearts the 
law of God is not written, do by nature what belongs to the law, 
and are a law unto themselves? To all these questions the passage 

in Romans, when rightly understood, gives NO answer. 
(4) The Confession of the Lutheran Church says: “ Humana 

ratio seu naturalis intellectus hominis obscuram aliquam notitie illius 
scintillulam reliquam habet, quod sit Deus, et particulam aliquam 
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legis tenet” (Rom. i. 19 ff.). We name the spirit, in so far as it 
is moral and religious consciousness, conscience. The faculty of 
human knowledge (7d veda oie, 1 Cor. il. 11) is the spirit. He 
who wishes to understand the nature of conscience, must first have 
understood that of the spirit. Everything, however, “quod factum 
et natum est,” is understood not in the light of its existence, but 
in that of its origin. Man, consisting of body and soul, is now 
originated by procreation. But by procreation the substance of 
human nature is only so perpetuated, as in the beginning it came 
into being, not by human generation, but by divine creative act, 
and divine creative ordinance (see Claudian. Mamere. i. 23). That 
corporeal nature which is perpetuated by bodily generation, never 
loses or falsifies its original source, by virtue of which God did not 
create it directly from Himself, but took it from the earth, made it 
by means of that earth which He Himself had first made. And 
the spirit, which is also perpetuated by generation, never loses 
or falsifies its original scurce, by virtue of which God, without 
any intermediate means, created the spirit from Himself, and made 
it the vital factor of the earthly body, and thus, by means of a 
bodily existence taken from a creature condition, and a spiritual 
existence formed in the state of a creature, made man a living soul 
(Gen. il. 7; 1 Cor. xv.). It holds good in a much more striking 
manner of the soul than of the body, a Deo factus, a Deo datus. 
The immediate character of its created origin from God, is that 
element which belongs especially to the spirit, “ principale, divinum 
atque germanum, et proprie naturale.” With this characteristic is 
the human spirit implanted in the life of the human race; and that 

spirit which is perpetuated and which enters into every individual 
existence never loses its peculiar essence,—namely, that of being in 
its first origin a creature substance, created most immediately from 
God. “Omnem autem hominis in utero serendi, struendi, fingendi 
paraturam aliqua utique potestas divine voluntatis ministra modu- 
fatur, quameunque illa rationem agitare sortita. Wis anime, in qua 
naturalia peculia consita retinentur, salvo substantie modulo, quo a 
primordio inflata est, paulatim cum carne producitur” (Tertull. de 
anima, ¢. 37). The traces of this origin may indeed be obscured, 
but cannot be altogether blotted out. God stands in so marked a 
relation of creative Fatherhood to the human spirit, that even to the 
most degenerate child—that is, to the spirit in its greatest estrange- 
ment—the presentiment must still belong, Tod yap Kal yévos éopév! 
It remains still, and manifests itself even in the fierce hate in which 
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man praises the body alone, mocks at the soul, denies and blas- 
phemes the nobility of a divine race, and takes pleasure in placing 
himself on a level with the brutes. “ Nosti dum odisti.” And this 
presentiment remains so much the more, from the fact that even 
fallen man is, without being aware of it, supported by a nearness 
of God which preserves the bond of that primeval authorship of 
our spiritual life, although too often man does not in any way seek 
after it. It is to the human race, not to nature, to which it has 
been falsely transferred, that the saying applies: In God we live, 
and move, and have our being. And not because we live, etc. in 
God are we a divine race; but because we are a divine race do 

we live and move in God, “ who is not far from any one of us,’— 

that is to say, God Himself supports the creature of His hand, 
places it not once only as “ His work that man should be able 
to think, to speak, to act, and effect anything,” but does not allow 
him to depart from that vital connection in which the conscious- 
ness, when he seeks after it, can be attained, that the thinking, 

speaking, acting, and working of the spirit rests on a power which 
springs not from a nature void of God, but from a God whom 
the Scriptures call the Father of spirits (Heb. xi. 9). When I 
previously named the spirit as organized for the intercourse of 
God with us, and of us with God, and viewed it as an actual 
mutual relation, it was not my intention that a continuous speak- 
ing of God in us, and the like, should be thereby understood. 
It is a vital connection which man must first comprehend in 
presentiment, thought, or word, but could not do so without that 
connection. The last and deepest root of the spirit is the root of 
conscience: if the spirit were not and did not continue to be a 
spirit derived from God, it could neither comprehend, feel, nor 
conceive of God. This is asserted by one who was the first and 
most decided opponent of every sort of Creationism—of every 
heavenly, divine, transmundane origin of the human soul and 
human spirit. “Inest et bonum anime illud principale, illud divi- 
num atque germanum, et proprie naturale. Quod enim a Deo est, 
non tam exstinguitur, quam obumbratur. Potest enim obumbrari, 
quia non est Deus, exstingut non potest, quia a Deo est. Sic et 
divinitas anime in presagia erumpit ea bono priori, et conscientia 
Dei in testimonium prodit: Deus bonus est, Deus videt, et Deo 
commendo” (Tertull. de animd, 41). “Mirum, si a Deo data 
homini, novit divinare? Tam mirum, si eum, a quo data est, novit. 
Etiam circumventa ab adversario, meminit sui auctoris et bonitatis 
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et decreti ejus et exitus sui et adversarii ipsius. Sic mirum, si a 
Deo data, eadem canit, que Deus suis dedit nosse. Sed qui ejus- 
modi eruptiones anime non putavit doctrinam esse nature congenite 
et ingenite conscientiw tacita commissa: dicet potius, diventilatis 
in vulgus opinionibus, publicatarum literarum usum, jam et quasi 
vitium corroboratum taliter sermocinandi. Certe prior anima quam 
litera, et prior sermo quam liber, et prior sensus quam stilus, et 
prior homo ipse quam philosophus et poéta” (Id. de testimon. anime, 
5). When I, with the same eloquent witness, feel compelled to say, 
“(Deus animam) de suo efflatu ad similitudinem sux vivacitatis 
animavit” (de resurrec. carnis, c. 9), by the similitude vivacitatis is 
meant just this: that as God has life in Himself, so the spiritual 
life of the soul springs originally from God, and, in truth, in a 
sense in which it can be asserted of no other creature; in such a 

way, however, that not the spirit indeed, but its individual form of 
existence, springs from man and the life of his race. By virtue 
of this relation, to which we may justly apply an expression of 
Jamblich’s, already quoted by the Lutheran dogmatic divines, 
“ cuptroK)” Ocod Kal mvedpartos, or wuy7s, the last factor of the 
spirit that is cognizant of God or of conscience, is really God, not 
man. In this sense we are probably to understand what the abbot 
Jo. Raytu, in S. Joannis Scholast. Climacem Scholia (in the second 
half of the sixth century), intends when he says, “ Conscientia est 
scintilla divini luminis in homine condito subseminata in primordio ;” 

or when Petr. Cellensis, lib. de conscientia (twelfth century), called 
conscience a “creatrix imago in imagine creata.’ In the same 
sense I must still at the present day agree with Joh. Wessel, 
when he protests against the Aristotelian scholastic definition of 
conscience by intellectus, conscientia, synteresis (as it prevailed espe- 
cially after it had been so developed by Thomas Aquinas, and is 
ever and anon brought forward in the compendiums of Catholic theo- 
logians—as, for example, in Gury, Hehnlein, and others), and when 
he designates conscience according to its deepest root and its most 
peculiar essence: “ Non animz potentiam aut naturalem habitum 
anime, sed magis inspiratum spiraculum vite divinitus et divinam 
tum voluntatis tum intelligentiz assistentiam ” (Jo. Wessel, farrago 
rer. theol. de provident. Det, c. 11). The proposition would be false 
only if we were obliged to imagine the naturalis anime habitus 
absolutely excluded. For precisely on the naturalis anime habitus 
everything in the manifestation of conscience depends; and on it 
hinges, whether the natural man, ever according to the harmony or 
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the discord of his spirit with the ultimate Origin of the existence 
and the life of the spirit, feels his conscience as approval and admo- 
nition, or as reproof and warning, or as judgment; and in the last 
named case finds by experience also that the natural man can carry 
about in the midst of his heart Him who is a consuming fire (Heb. 
xii. 29). That man at least can never yet have felt the torment of 
conscience, who supposes that nothing is here at play but the spirit 
of man and his thoughts. For this reason, however, quite irre- 
spective of the misunderstood passage in Romans, conscience is still - 
far from being man’s consciousness of a law within him. It has 
indeed also this form, but it is not totally comprised therein. And 
well for us it is that man’s spirit has not been bound down as by a 
natural necessity to the stone of “that letter which kills.” For on 
this very account, and from no other ground, can Luther say of 
conscience: “'T’his same bride and queen shall remain of right 
unspotted and undefiled by the law, but be kept unmoved and pure 
for her right, her only and true Bridegroom, Christ.” How would 
that be possible if man’s conscience consisted of an indissoluble 
connection of the spirit with a law ineffaceably engraven on the 
spirit? See Anastasius Sinaita, ibid. p. 606 ff. 

(5) Not, however, in the mere words, but in the nature of the 
thing itself, the idea and the consciousness of the unconditioned 
good coincides with that of God (good is in Gothic géds, middle- 
high-German guot; God is in Gothic G'oth, middle-high-German 
Got). ‘The unconditioned good, however, presupposes the uncon- 
ditioned true. For the true, when conceived of ontologically, and 
not noétically, is the being consistent with self; and the good is in 

this self-consistency, the being self-sufficing. If I, therefore, name 
this the unconditioned good and true, I can only derive it from a 
consciousness of the unconditioned dwelling in me. For in the 
experience alike of my own state and of that of the whole world, I 
never find this self-consistent, self-sufficing being; nowhere do I 
perceive this absolute truth and absolute goodness, but everywhere 
only relative truth and relative goodness, in which a being which 
has fallen into discord with itself, and lacking contentment, has 

only a share. If, in spite of this, I know of an unconditioned true 
and good, this consciousness cannot be a reflex either of my objec- 
tive Ego or of the objective world, but must be a reflex of the 
unconditioned essence in my spirit itself. This is what Augustine 
named the “incommutabilis et vera veritatis eternitas infra mentem 
mutabilem” (Conf. vii. 17, 23). I know of this truth and goodness 
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as of something placed above me, nay also as of something testi- 
fying against me, by which my changing and struggling [go is 
supported, as by the Source of all life, and is attracted thereby as 
by a goal of its being. In this sense, what Simplicius says is right 
(Comment. in Epict. Enchirid.i.1, p. 5), tatta yap éorw & kal 
apy, Kal ayaOov, kat @eds, and when he calls this one thing that 
od mdvra éfierat, ob mavta avateiverat. And in comparison with 
the relative good it is the consciousness of a highest good, which 
under all circumstances is inherent in our thoughts of God. “ Hoc 
omnes Deum consentiunt esse, quod ceteris rebus omnibus ante- 
ponunt” (Augustin, de doctr. Christ. c. 6). But considered in itself, 
the consciousness of God is the consciousness of the absolutely true 
and good. The ddGea is To yvwotov Tod Ocod (Rom. i. 18, 19). 
The good, the acceptable, and the perfect, is 7d OéAnua tod Ocod 
(Rom. xii. 2). The predicate good, Christ bids us give to none 
but God (ti pe épwrds wept dyabod ; Eis éotlv 0 aya0és, Matt. xix. 
17). And if there is anything good in a derived sense, it is so only 
so far as it manifests itself as a creature of God, as descending from 
above (xticua Ocov, avwbev xataBaivov, 1 Tim. iv. 4; Jas. i. 17), 
and stands and has maintained itself in the same relation in which 
it was created for God (€& attod nat 80 adtod kal els adrov ta 
mdvra, Rom. xi. 836; comp. Col. i. 16). “ Quia fecisti nos ad te, 
Domine, inquietum est cor nostrum, donec requiescat in te” (August. 
Conf. i. 1). “ Ad illum suspensa est anima nostra, a quo formata’ 
(Gregor. M. moral. xxvi. 16). 

§ 9. B. The Form of the Manifestation.of Conscience. 

The way in which conscience may manifest itself depends on 

other grounds than those which are given in the essence of it. The 

mere development of the human consciousness implies, that even in 

the case of a perfectly normal relation, conscience cannot possibly 

be reflected in like manner at the different stages of its develop- 

ment, or with the different kinds and degrees of the spiritual 

receptivity (1). And then in the personal Ego of the man, as well 

as in his position towards the world, there is implied a possibility that 

he may receive impulses from other sources than conscience,—that 

he may yield to this or that other element with one or other of the 

forces of his spiritual life, and indeed may make this other element 
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the centre of the movements of his personal life. Exactly accord- 

ing to the measure, therefore, in which this goes on, man’s position 

with respect to conscience changes, and therewith the manifestation — 

of the latter in the human consciousness. In itself, according to 

its essence, conscience, as the consciousness of God, would be be-. 

yond contradiction the inbeing of God as the True and the Good, 

around which, as their centre, all the faculties of human nature 

would revolve in yearning love. It would be in its working on my 
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self-consciousness, it is true, a consciousness of the dependence of . 

my being and my will on a higher being and will; but there would 

be, as a bond of the communion of our nature with God, a con- 

sciousness of the unison of my will with the divine will standing 

above me (2). Such, however, it no longer is. The language of 

the world before Christ knows nothing of a conscience which 

brought to man’s consciousness such a relation of God to us, and 

of us to God; and that which we still at the present day, in com- 

mon with Scripture, call conscience, does not manifest itself to us 

as the consciousness of an undisturbed and perfect communion with 

God. 

There even, in cases where our conscience approves of us, we 
feel this approval as one which holds good in this or that matter, 

which I think, will, or do, but not in our whole conduct. I know, 

by virtue of conscience, of a life in God; I know, however, by 

virtue of this same conscience, that my life is not merged in this 

life in God. Conscience holds before me the demand of God in a 

“thou shalt,” which has not the significance of setting before me 

the divine will objectively, but rather of making clear the apostasy 

of my own will from the divine. It is predominantly in the form 

of accusation and self-judgment that conscience manifests itself in 

our experience ; and in this, with reason, the ante-Christian world 

also found the chief import of conscience. This position of con- 

science, however, can only be explained by some superinduced but 

now habitual peculiarity of human nature, and not by the essence 

of conscience (3). 

(1) We hold fast, in what follows, to the distinction which 
must be made between the objective reality which lies at the root 
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of conscience, and the consciousness which springs from this root. 
It is essential to conscience, that it reveals in every form a depend- 
ence of the human spirit upon God, resting on a causal relation. 
But the form in which it manifests itself is accidental; that is to 

‘say, the way in which it makes itself felt in my self-consciousness, 
whether it be as a foreboding or as knowledge, whether it be as 
impulse or as remorse, whether it be as a yea or as a nay, and the 
like. Conscience is no formulated codex, but an informal, substan- 
tial relation of God to our spirit, and the converse. It is the same 
in the child as in the old man—the same in him who yields to it, 
as in him who resists it; but always according to the degree of the 
natural development or the ethical position attained by the indi- 
vidual, it manifests and reveals itself differently. Conscience is, as 
the fathers of the church justly remark, an dduxtov, adéxacTor, 
éyer €vdov Exaotos TO cuvedos, Kav py BobdAnTat. It is, as Chrysos- 
tom says, a Kpicis ToD Kadod. But how “the voice of the crier” 
(xataBodv) makes itself felt in us, whether as a xatijyopov or as a 
TapapvOia, whether as tapayy or as evdpoctvn, whether as divinatio 
or as judicium,—all this is independent of what conscience in its 
essence Is. 

(2) A real, substantial relation of dependence of the creaturely 
human spirit upon God—that is the essential fact which, in the 
phenomena of conscience, presents itself to the consciousness of 
man. How that shaped itself in the primal man, we have natu- 
rally no facts of experience to enable us to decide. We can, 
however, define it according to that which the apostle allows to 
remain as a relation even of fallen man. It is the relation of 
God’s nearness (cds ob paxpdv amd évos Exdotov imdpyov, Acts 
xvil. 27); which nearness the apostle defines, on the side of man, 
not as a task of approaching unto God, but as living, and moving, 
and having our being in God (xvii. 28). By virtue of this ewist- 
ing relation God is near to us, and by virtue of the same emisting 
relation we are and continue a divine race (yévos bmdpyovtes Tod 
Gcod, xvii. 29). The natural and adequate expression of this 
relation, in the reflex of our consciousness, cannot be otherwise 
conceived, than that we are conscious of this relation as of one 
actually ewistent. For it is one that is, and has actually taken 
place in us as creatures, not simply one that ought to be, and which 
only exists in the will of God. When, therefore, one stopped at 
this or that form of the manifestation of conscience, and changed 
the relation of our spirit to God which conditions conscience into 

E 
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a lex Dei (as, for example, Origen has already done, de Princip. 
. p. 299, ed. Redepenn.), in this way the just view itself was 

Ge sight of. Much more correctly says Tertullian: “ Anime a 
primordio conscientia Dei” (not legis Det) “dos est.” “ Habet Deus 
testimonia totum hoc quod swmus et in quo sumus” (adv. Marcion, 
i. 10). And even in reference to Rom. ii., where the question is 
concerning the legal, that is to say, judging and judicial mani- 
festation of this consciousness, he correctly varies the terms “ lex 
naturalis” and “natura legalis” (de coron. Milit. c. 6), and says in 
another place (adv. Marcion, v.13), “Is Deus judicabit, cujus sunt 
et ipsa lex” (namely, the law of Israel), “et ipsa natura, que legis 
est instar ignorantibus legem.” If, therefore, by virtue of our 
natural consciousness in conscience, a feeling or judgment takes’ 
possession of us, that we are indeed, through the relation of God 
to us and to our spirit, a divine race, and live, and move, and have 
our being in Him, but that in the movements of our spiritual 
tendency toward God we do not show ourselves to be a divine race, 
and do not live, and move, and have our being in Him, but that 
we ought to become or to be all this first, this is not the result of 
that spiritual relation of our essence in which we originally, accord- 
ing to the conscience-qualification of our spirit, stood to God, is 
not the manifestation corresponding to the nature of our spirit as 
conscience, but is the result of a depravation not originally belong- 
ing to conscience as such, but superinduced at a later period. 

(3) It is quite in vain to attempt to explain the above stated 
manifestation of conscience from the nature of man, that is, the 

nature inborn in him, divinely implanted and divinely willed. If, 
according to the account of the creation in Genesis (ch. 1. 16, 17), 
God took up His position over against man with His “thou shalt” 
and “thou shalt not,” yet we cannot, it is self-evident, apply this to 
explain the original nature and contents of conscience. We can 
at most conclude therefrom, that God from the beginning wished 
that man should know that he was not left to his conscience alone. 
The testifying of the will of the personal God to man in words has 
indeed no other form. Conscience is, however, no personal testify- 
ing of the will of God, immanent in man. Man is not an incarnate 

God. But such would be the consequence, if we should choose to 
regard what is narrated in Gen. ii. 16, 17 as simply the language 

or the form of manifestation of conscience. 
But it may here be further said: The relation to God which 

has been implanted in the essence of the human spirit, by means 
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of which we are a divine race, and live, and move, and have 
our being in Him, is, as a substantial relation of the conscious 
spirit, at the same time the object of my will. And since 
man’s nature is not comprised entirely in this relation, [ am thus 
able to turn away, according as I will, from this one relation 
of my nature, and to turn myself to another; for I am not con- 
strained willingly to live, and move, and have my being in that 
which belongs to my spirit, by virtue of its relation to God. Over 
against this free disposition of man with respect to the tendency 
of his will stands his relation to God, which is given in conscience 
as obligation. ‘This is quite correct, if in speaking of this free dis- 
position I conceive of a possibility of an apostasy of my will from 
that which is my original and proper nature. For there can, out of 
the consciousness of my original and proper nature, arise in my very 
self the requisition by my own will to turn myself again to that 
from which I strayed, and to restore that which was my original 
nature. But even this is by no means the question. The question 
is, whether the proper and original relation of my spirit to God 
consists in a requisition of which I am conscious, and addressed to 

my will, so that either this relation is exhausted in a simple postu- 

_ late of God to me, or is only real so far as man by his will performs 
this postulate. But what man is, as man of a divine race, that 
exists neither as a simple divine postulate; nor does man become 
such simply by his performance of this postulate. And it is more 
than a play upon words—it is a confusion of ideas—when I assert 
that what man is, that he also ought to be, in so far as this relation 
of existence is also one willed by God. For that “ shall,” by which 
I denote the will of God as the cause of anything existing, is dis- 
tinct from that “ shall” which is addressed to the will of man as a 
requisition to him to realize a relation. True, I may say that, from 
the relation in which I belong to a divine race, and live, and move, 
and have my being in God, under the supposition of an apostasy of 
my will from this relation, the requirement may present itself to me, 
that I should live, and move, and have my being in God. But in 
itself this relation is neither a divine postulate only, nor simply one 
fulfilled, and to be fulfilled by my human will. 

From another point of view it may be also said, that certainly 
man in this relation is not actually such, but only becoming such. 
That which man, as man of a divine race, is at the termination 
of his process of development, presents itself to him during this 
development as a “shall,” in the sense of a perfection not yet 
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attained. But that can only be said with some show of reason 
when we attribute to the innate and inborn conscience a nature 
which it does not possess. As if the spirit in the conscience bore the 
stereotyped image of the ethically perfect man! Conscience is a 
ferment of ethical development, not a prototype of human ethical 
perfection. By the force of conscience nothing presents itself to 
my consciousness but a permanent relation of dependence of my 

spirit on God. If it mirrors itself in me as a relation of dependence 
in which Iam to stand with my will, and if I understand again 
by this “shall” not merely this, that this relation is one willed by 
God, then is the obligation as a claim on my will or a demand on 
my spirit, which in its substance is will, now also conformably to 
its nature to will in God, only possible when I have endeavoured 
to make myself, as to my will, independent of that which I am by 
the nature of my spirit. For a dependence in which my spirit 
stands by virtue of its own innate nature is never in itself a re- 
quisition to my will to place myself in such a dependence. 

Most untenable of all was that opinion which appealed to the 
corporeal life of man, for which by the term sensualism a false notion 
was all at once substituted, and saw in it that side of existence . 
which, as not being admitted into that union with God which 

belongs to the human spirit as conscience, had in conscience that 
opposition which works upon it “with a force of necessity.’ For 
if we do not start from the supposition of the extremest dualism, it 
is absolutely inconceivable how it should be the property of the 
divinely originated substratum of man’s earthly existence, to have, 
as it were, an independent tendency, a principle of life, which 
should find itself in opposition to a no less divinely established 

principle—conscience. 
When, therefore, it is asserted that, consistently with that which 

holy Scripture declares to us concerning this relation in which man 
by the nature of his spirit stands to God, we are unable to explain 
to ourselves from this original and innate relation the inward form 
in which conscience now manifests itself, yet the demanding and 
judicial position of conscience has not thereby lost its import for 
man’s ethical development, but has rather only rightly attained it. 
Hereby is it at the same time the source of a just self-knowledge 
in our present state. Conscience, with its demanding “ shall,” does 
not portray to us a friendly light in whose glow we might disport 
ourselves (veritas lucens, in the sense of Augustine), but it steps 
before us as a creditor before his debtor (veritas redarguens). It is 
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a light that shineth in the darkness—not perverted by the darkness 
into a “ shall,” but by this “ shall” asserting its form and authority 

against the darkness. For that which I might feel as a higher 
relation of my spiritual nature created in me, so as to love and 
cherish it with the same natural affection as I love, nourish, and 
cherish my own flesh, that I now feel as a power standing over me, 
with a strange and ever binding presence. Not, however, that con- 
science, whether the will of man be conceived of as in unison with 
God or in opposition to Him, explains to me the nature of the per- 
sonal will of God, as of a will superior to man’s will, in a series of 
requirements. Conscience is not such an interpreter of the personal 
will of God or of the divine law. For this, God has already before 
the fall adopted other means (Gen. i. 16, 17). But conscience 
really is the spirit of man, so shaped and organized that this higher 
relation, innate in the nature of the spirit—if I do not in my per- 
sonal life allow myself to be carried along, swayed, and led by it in 
joy and love—comes upon me as a spiritual power of nature, of un- 
satisfied hunger, of disappointed longing, of violated shame, subdues 
me by its power, and makes me to perceive the perverted emanci- 
pation of my personal life from the most peculiar and permanent 
ground of my nature in the consciousness of unsatisfied higher 
requirements, and accusations not to be gainsaid, and sorrowful 
self-condemnation. True it is, that man knows not from himself 
what that peculiar nature is. Sine ulla divina ratione, said Cicero 
even of conscience for this reason. But, in truth, man experiences 
those inner ethical processes in which the thoughts accuse or else 
excuse one another, as facts not of his spirit as merely self-defined 
and appealing to itself, but of the spirit as bound by conscience to 
a higher ground of life: anime ad illum suspense, a quo formata. 
Pheréfore are the facts of conscience also, in spite of their indivi- 
dually modified forms of manifestation, not thoughts originated and 
suggested i in a purely individual way, but universal and universally 
valid truths. And to conscience also the words of Augustine are 
applicable: “Veritas tua nec mea est, nec illius aut illius, sed 
omnium nostrum quos ad ejus communionem publice vocas, terri- 
biliter admonens nos, ut eam nolimus habere privatam, ne prive- 
mur ea. Nam quisquis id quod in omnibus ad fruendum proponis, 
sibi proprie vindicat, et quum vult esse quod omnium est, a 
communi propellitur ad sua, hoc est, a veritate ad mendacium” 
(Augustin. Confess. xii. 25, 34). 
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§ 10. y. The Testimony of Conscience respecting the Inclination 

to Evil. 

When man, laid hold of by the power of conscience, sits in 

judgment on himself, he carries out this judgment both in the 
thoughts of his heart, and on the thoughts of his heart; that is 

to say, it is the inmost personality of the man which forms the 

subject (0 xpivwv) as well as the object (0 xpiOeis) of the judicial 

activity of conscience, as we have to look at it as the self-performed 

act of the conscious man. Just as the spirit, considered as con- 

science (“anima ad Deum suspensa”), is the deepest and peculiar 

natural basis of man’s ethical personality, in the same manner also 

the reflective activity of man’s spirit, when set in action by con- 

science, has reference to the direction of the will in the personality 

of the man himself,—not to this or that which man, in distinction 

from his personality, may term nature, natural state, natural pecu- 

liarity, or natural life of man. That also which man in individual 

cases desires, thinks, wills, or does, is, it is true, the occasion and 

subordinate object,—not, however, the chief object of the reflective 

judgment of conscience. The chief object is the character of the 

personal tendency, or the state of man’s heart (1). 

This state of the heart never appears, however, in the light of 

conscience as identical with that goodness (xadov) which we know 

of by virtue of conscience. Conscience is never a consciousness of 

a goodness of the heart, by virtue of which we might ourselves be 

immutably like that immutable goodness of which we know. In 

conscience we know at best only of a changeable state of our heart. 

It is for this reason that the world, independently of Christ, also 

has never known how to speak of a purely good conscience, but just 

as much, and still more, of an evil one. The apostle, however, 

names as the result of conscience in the self-consciousness of man 

only thoughts, which accuse or else excuse one another, and as the 

result of the same before God never speaks of our being void of 

blame, but of our being inexcusable before God. For our object, 

i.e. for the exposition of the premises of Christian ethics, it is there- 

fore of no further importance to inquire in which way and to what 
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degree the ethical life of man, which developes itself under the 

sway of natural conscience, shows elements of harmony along with 

elements of opposition to conscience. For the Christian this forms 

no part of his experience, and revelation furnishes nothing more 

explicit concerning it. But the history of the development of the 

nations, among whom we meet with a more cultivated perception 

of conscience, winds up with a universal condition, which they 

find objectionable according to the testimony of their conscience 

itself (2). 

The principal point remains this, that man in his conscience is 

aware of a coniradiction in which he, according to his personal 

tendency, stands in disunion with himself and the conscience of his 

spirit. And as in no case either Scripture or experience testifies 

that man is able in his conscience, or by virtue of it, to do away 

with this disunion, we must name this contradiction habitual, be- 

cause though at times it may be made to cease, yet ever again it 

reappears, and is never eradicated. Furthermore, if such a relation 

is not conceivable without an inclination of man’s personality per- 

verted from that good of which we become aware in conscience, 

then shall we also find in conscience, with its ever recurring de- 

mands and accusations, the testimony to a habitually evil personal 

inclination. But finally, if in conscience an impulse and capability 

were given to the spirit of man, to subordinate the individual and 

personal Ego with its relations to itself and the world to a higher 

aim of life, then the evil inclination can only consist in this, in 

seeking in the individual Ego, and its relations to itself and the 

world, the highest aim of life, and in wishing to make this predomi- 

nantly or exclusively the centre of human life and endeavour (3). 

This is the evil inclination as testified to by conscience, and 

it makes no essential difference which side or relation of the Ego- 

life or world-life may form this central point. For every incli- 

nation to displace, to subvert, or to subordinate to other ends, that 

relation of the highest end of life of which man, by the agency of 

conscience, has an inborn perception, must be called hostile to 

conscience, and consequently hostile to God, or evil (4). Since 

conscience, in accordance with its nature, offers to man the pos- 
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sibility of acquiring a knowledge of this, it shows itself in this its 

conceivable effect on man, as a preparatory school in which he 

may learn what Christ requires of him,—namely, to hate his own 

soul, or himself (5). 

(1) The position and import of conscience, as a preparatory 
teacher, will only be justly estimated in the same measure as we 
accurately observe and fix down in their mutual relations alike that 
which it presents objectively to us in reference to ourselves, and the 
way in which it brings this objectively before our consciousness 
when under the operation of conscience. As to what regards the 
last, we must, in the first place, keep steadily in view, that the 
relations of the existence and life of our spirit are just as organi- 
cally formed in our spirit as impulse, instinct, and the like, as in our 
body. Conscience is a predisposition of our spirit, which no man 
can by an effort of his own will summon up in himself, or acquire 
by practice or by learning, and the like. It is an inborn impulse 
of our spirit—a power and faculty of its action; and as a natural 

quality and natural faculty of our spirit, it is at once an object and 
a potency of the self-conscious, self-active personality. Conscience, 
therefore, when it determines us, works in no other way than this, 
that we by virtue of this faculty stand in the relation to ourselves 
of determining ourselves. That is to say, the critical ethical power 
(which is innate in our conscience) reveals itself in us always as 
self-criticism, first of all in the sense, that in thoughts, which have 
flowed out of our spirit, we place ourselves in a sifting relation to 
ourselves. Here, however, the thoughts, as they form themselves 
in us as reminiscences of the workings of conscience, and can be 
summoned up and imagined by ourselves by the imaginative power 
of memory, must be carefully distinguished from those thoughts 
which are the immediate reflex of the working of conscience in our 
self-consciousness, the first and truest prototype of all human ethical 

judgement. The characteristic feature of the thoughts of conscience 
is this, that they are thoughts which arise without the intervention 
of any process of thinking, not thoughts derived from other thoughts 
(curAXoyicpot ), but thoughts (Aoyeopo/, comp. Rom. ii. 15) which 
are the most immediate impress of a personal spiritual sensation, 
and bear the stamp, not of a derived certainty, but of an immediate 
self-conviction. So indeed must it be, provided conscience be not 
a relation of ourselves to God effected by the operation of our own 
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thoughts, not a formula of our conduct toward God with which 
our spirit is impregnated, but a simple natural determination of the 
human spirit (which constitutes the person), by virtue of which the 
spirit, in its original relation as a spirit derived from God, forms the 
natural ground of human personality. For that which precedes all 
discursive thinking, as an immediately given relation of the spirit, 
is also primarily discovered and felt, not through reflections, but 
through immediate consciousness, as a fact of experience. And 
that which is a natural determination of the spirit, which conditions 
and supports the personality, is felt as a relation of the person in 
the inmost recesses of the personality. For this reason Scripture 
calls that which is excited in us by means of conscience, and which 
we do by means of ania a something written on the heart 
(Rom. ii. 15). And the working of conscience is just for this reason 
a working of the heart, the fudeuiedt of conscience, the judgment 
of the heart (7) capdia cataywocoxe, 1 John ili. 20), because the 
working of conscience lays. hold of the totality of our personal life, 
and makes its force actually felt from that centre of the personality 
in which feeling and knowledge and all capabilities and powers of 
the personal life form an undivided unity. 

Not less is the object to which the working of conscience is 
directed, and to which the right investigation of conscience applies, 
the personal state of man’s heart. When the apostle says, “I 
know nothing by myself” (1 Cor. iv. 4), he points in what follows 
in the clearest manner to that which is here the question, since he 
speaks of that God who in His own time will make manifest the 
counsels of the heart (raés Bovdas tHv xapdidv, ver. 5). And this 
very thing denotes that direction of the conscience which corre- 
sponds to its nature. The criticism of a false moral reflection upon 
ourselves keeps clinging to individual expressions of our tendency 
of heart. It criticises this or that lust, this or that deed, and never 
reaches to the knowledge which Christ reveals to us in the words : 
“ Out of the heart proceed evil thoughts, murders, adulteries, forni- 
cations, thefts, false witness, blasphemies” (Matt. xv. 19). On the 
contrary, we stop at the several spheres of relation of human life 
in which the corrupt state of the heart reveals itself, and hold the 
domain of this manifestation as the root of all corruption. Thus 
we bring as a charge against human nature, or ascribe entirely to 
external circumstances and relations, what is the fault and aberra- 
tion of the heart and of the personal ene and even perhaps 
in this way find an excuse for “the heart.’ And yet the ex- 
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pression for the varying forms of corrupt lusts, as to their root, is 
concentrated in the word “lusts of the heart” (émiOuplar tov 
xapsiav, Rom. i. 24), “ lusts of men” (avOparrwv érvOvpiar, 1 Pet. 
iv. 2), as the mark of the lust of the individual and personal man 
concentrated on himself, in opposition to his impulse toward God, 
or to the divine will standing over against him. 

(2) On the testimony of conscience against man, and on the 
inexcusableness of man before God, compare the already cited 
passage Rom. ii. 15 with i. 20. The whole result, even in refer- 
ence to those of whom it is said that they know the testimony of 
conscience, and are by nature a law unto themselves, comes to this, 
that all are under the dominion of sin (advtas td’ dwaprtiav civat, 
Rom. iii. 9). 

When it is said, that in the word of revelation we have no 
more precise testimony as to the way and as to the degree in which 
the ethical life of man, which developes itself under the natural 

conscience, exhibits elements of agreement as well as of discord 
with conscience, our chief object thereby was to guard against the 
false application of Rom. vii. to this question. The connection of 
the statements there laid down by the apostle has again very 

recently been made the subject of a comprehensive and circum- 
spect exposition by Delitzsch (System of Biblical Psychology, pp. 

320-340 [pp. 4383-459 of Clark’s translation]). When he there 
justly says, that “there is no section of the Bible which affords 
a deeper insight into the inner state of the regenerate man than 
Rom. vil. in connection with ch. vill,” it follows simply from this, 
that we are wrong to apply the declaration of the apostle as a 

characteristic of man under the influence of his inner conscience. 
Since, however, the above-cited section of Romans must hereafter 
be brought under discussion, this is not the place to go more deeply 
into it. Only it may be as well to repeat what follows, in order to 
bring it to remembrance. We must guard against identifying 
those facts of experience which we observe in ourselves and others, 
and which we call workings of conscience, with those which we 
may perhaps find in the pre-Christian world as testimonies of con- 
science (wid. § 7, note (4)). Let a man only represent to himself 
the involuntary results of the hearing of the divine word, and of 
the receiving of Christian baptism, and so forth. We should accu- 
rately analyze, too, the testimony of the pre-Christian world, in 
order to avoid stamping the traditions of the schools of philosophy 
and of religious doctrines and the like, without further inquiry, as 
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testimonies of conscience (vid. § 7, note (4)). However, as to what 
concerns the testimony of the pre-Christian world against itself, 
compare afterwards at §12. Only in reference to these it must 
be borne in mind, that they are isolated voices, and that we can 
by no means assert that the pre-Christian world had, by virtue 
of conscience, a just and universal perception that their whole 
condition was blameable. That it is just as little to the purpose to 
imagine, as the result of conscience, a consciousness of righteousness 
before God, to say nothing of a being righteous before God, will, 
as being superfluous, scarcely need to be explained more exactly. 
No one surely will again appeal in earnest to the history of 
Cornelius (Acts x.). Even if the fact were not to be dwelt upon, 
that this man appears to have been affected by the revelation that 
had been given to Israel, and to have forsaken the worship of the 
gods (vers. 2, 22, 33), this at any rate would be a rare instance of 
righteousness, as it required for its perfection the baptism of the 

forgiveness of sins. But if we here read, that this man felt him- 
self impelled to pray to God, and to the exercise of benevolence 
towards the people of Israel, and that the state of his heart was 
well-pleasing to God, and appeared to the apostle to be such that 
he judged him worthy of baptism, it does not follow from this, that 
we are to call this state of mind righteousness before God, nor this 
disposition of mind the effect of conscience, in such a sense as we 
attribute conscience even to the heathen unaffected by the word of 
God. The whole history, surely, is related to us, merely in order 
that we should learn how the Apostle Peter received the know- 
ledge, that not only from Israel, but also from the heathen world, 
some were attracted to the kingdom of grace in Christ, and that 
God did not regard the person, that is to say, his position in this or 
that people, but only the heart, that felt itself moved to prayer, 
and to the fear of God, and to the performance of works of right- 
eousness. We might be justified in calling the last a working of 
conscience, if the history did not attribute to Cornelius a know- 
ledge of the God of Israel, in a way which did not spring from 
conscience. 

(3) When we say that in his conscience man becomes conscious 
of a perverted tendency of his personality, this is just that essential 
point in which the present natural condition of man differs from 
that opposition and dissension of which, according to the apostle 
(Rom. vii.), the Christian also is conscious. It is the Ego become. 
selfish in its propensity to live for itself, to seck its own, to strive 
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after its own, and, indeed, determined to this by the lusts of the 
human heart. Man seeks his own selfish ends. In the words of the 
New Testament, therefore, the expression their own desire—their 
own lusts—suffices perfectly to indicate the perversity of this pro- 
pensity (xara Tas idlas ériOupias, 2 ‘Tim. iv. 3, 2 Pet. iii. 2, Jude 
16, 18; comp. § 5, note (8) at the end). This state of personal aim 
determined by an habitual propensity, or the selfish man, as per- 
verted from that higher tendency which is innate in his spirit 
(zvedua), we might with the apostle also call the “natural” man 
(Wuyxds), although indeed this word, in the passages bearing upon 
this subject, indicates primarily the apostasy of the selfish man from 
the Spirit of God (comp. 1 Cor. ii. 14, Jude 19, uytxol, rvedua p21) 

éyovtes; or as predicate of a wisdom proceeding from man’s own 
spirit, side by side with ézriyevos and datpoviddys, copia rut}, 
Jas, iii. 14). For the “natural” man is just o giday tiv uy 
avTov év TO Koc TOUT in opposition to 6 uicav (John xii. 25). 
Only this perversion of personal selfish propensity and tendency is 
again not to be derived from an abstract, non-existing, pure Ego of 
man (comp. § 5, note (4)), but from that Ego which, being under 
the influence of man’s own corrupt nature as well as of a corrupt 
state of the world, follows not the higher impulse of the spirit, 
but seeks its self-gratification in the corruption and vanity of this 
transitory existence. But neither the corrupt nature, which is 
man’s own (cap), nor the corrupt world standing over against it 
(rav TO év TO Koop, H eTLOUula THs capKos, Kal 4 émiOuLia TOV 
odfarpav kai araloveia tod Biov, 1 John 11.16), would suffice 
in itself to drive man to a dissension with his better knowledge, if 

he did not at the same time know both as the object of his ow 
inclination (Jas. i. 14)—as the coveted means of his selfish gratifica- 
tion, perverted from the higher impulse of the spirit. ‘This is what 
conscience testifies to man, since it accuses simply owrselves, not 
something in us, or on us, or outside of us, and reveals to us that our 
Ego, our heart, our personality, lies in discord with itself; while 
the thoughts of our conscience, springing from our heart, sit in 

judgment on the lusts of our heart, and hold up before us the fact 
that our hearts—that is, we ourselves, in our personal propensity—are 
following a tendency of whose corruption we have nevertheless an 
equally personal conviction in our conscience. Such is the tenor 
according to Scripture of the declaration of conscience, when man 
knows nothing but himself and his conscience. It is a testimony 
to the deepest personal disunion, which in its inmost significance 
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man himself, without the aid of revelation, is unable to understand, 
and which in this its deepest import will first be made clear at a 
future day (Rom. ii. 16). So much for those who long to return 
to the pure state of man under the guidance of his conscience, and 
who understand neither what they say nor what they wish for. 

(4) When Scripture at one time speaks of worldly lusts (coope- 
Kal érOupiat, Tit. ii. 12), and at another of fleshly lusts (capxixat 
értOupiat, 1 Pet. i. 14), these are but appellations of one and the 
same selfish propensity, according to the domain in which this pro- 
pensity is indigenous, and out of which it takes its impulses (€v 7@ 
Koop Kal éx. Tov Kocpov, 1 John ii. 16; so also év TH capKi Kai éx 
tis capKxos). For the lust of the flesh as well as the lust of the 
world becomes my lust only by this means, that my personal pro- 
pensity meets it, and my Ego becomes a fleshly (or carnal, éyo 
capkwvos, Rom. vii. 14) or a worldly Ego. ‘The Ego, to which all 
dominion in obedience to the higher impulse of the spirit is un- 
palatable, seeks its gratification in that sweet slavery (dovAeverv 
émiOupiats Kal 7Oovais crokidats, Tit. ili. 3), in which the higher 
element (7a ava, Col. iii. 1, 2) subjects itself to the lower (ra xatw, 
John vii. 23), in order to escape the bitter contest in a self-pleas- 
ing and fallacious peace. Conscience disturbs the fallacious peace, 
without being able to restore the true peace. The heart, which has 
fallen into discord with itself, cannot do this. Beyond this limit 
conscience cannot reach (vd. § 11). But what is of importance in 
the testimony of conscience, is not the perception of the manifold 
character of those relations or attractions into which our personal 
propensity enters, not the perception of the individual cases in 
which we are conscious of this in our own actual life; but this, that 
neither those various allurements nor those individual cases would 
have been possible, if “ out of the heart” wicked thoughts did not 
proceed, and if by virtue of this state of the heart the life had not 
become, instead of Sjv ev Oce, a Civ ev rovrous Sv’ & Epyeras x dpyi) 
tov Ocov. A life of corruption precedes all corrupt conduct; all 
corruption of the tendency of our life rests upon a corruption in 
the tendency of our heart. That is the declaration of the heart’s 
testimony in conscience against the lusts and thoughts of the heart. 
And for this reason the apostle also declares in so pointed and 
striking a manner of the condition of man before his conversion 
through Christ, and of his walking in sin: év ofs reprematnoaré 
mote, OTe ECE ev TovTois (Col. ill. 7). 

In what sense conscience of itself brings about in man a con- 
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sciousness of an evil propensity of heart, cannot be so easily deter- 
mined. If we are unable to attribute to conscience alone a distinct 
consciousness of God, or a consciousness of the explicit will of God ; 
if its manifestation in us resolves itself into that which the apostle 
says, that the thoughts among each other accuse each other, etc., it 
would be advisable to remain satisfied with the fact, that conscience 

in itself brings about for man the consciousness of an evil pro- 
pensity a in him in the form of an internal discord, which 
robs man’s heart of peace. For that in which wickedness properly 
consists—namely, hostility to the living God—supposes an antece- 
dent consciousness of God, as factor or factors of which I nowhere 
find conscience alone named in Scripture. The potency of this 
perception lies indeed in the organization of the human spirit. 

Where, however, it is actually present, there Scripture everywhere 
points to other factors besides, which exist outside of man. And 
this also must be brought prominently forward in order not to 
overrate the importance of conscience. 

(5) It is indisputable that traces of such a working of con- 
science are to be found in the history of nations. “ Quis enim,” 
says Seneca, “non in hoc magnitudinem ingenii sui concitavit, 
detestatus consensum humani generis tendentis ad vitia?” And to 
the testimony of the poets respecting that sin in which all are 

involved, he adds: “Fugiendum ergo, et in se redeundum est, imo 
etiam a se recedendum” (Natur. quest. iv. pref.). The displicentia 
sut, which the same author calls effectus vitii (de tranquill. an. 2), is, 
on the other hand, nothing else but the working of that conscience, 
which Seneca is equally well aware of. Yet, according to the 
history of the world before Christ, the energy of conscience expires 
in manifold conceits concerning the manner in which it lies in man’s 
nature (wepuxotes auaptdvew) to sin; and conscience shows itself 
indeed as a thorn against a state of perfect lethargy, but nowhere 
as a life-giving light. So much is the nature of man organized 
with the tendency to find his peace and salvation in nothing that 
belongs to his nature in its highest relations. Compare, moreover, 
on the testimony of conscience to the all-prevailing propensity to 
sin, according to the Greeks, in Nigelsbach (Die nachhomerische 
Lheologie des griech. Volksglaubens, vi. 3 ff.). 
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§ 11.5. The Testimony of Conscience to the Powerlessness of 

the Will. 

If, from the analysis of conscience, and its manifestation in 

man, a conclusion results as to the character of the personal ten- 

dency of the heart of man, as testified by conscience, there follows 

thence naturally the further question: Whether man, so far as 

nothing else is to be regarded than his inclination and conscience, 

possesses the power, by his will and its freedom, of breaking this 

ban. Here it must be premised, that we must distinguish the will 

as a substance from the will as an act (actus, motus). For our 

question, the will as substance of the spirit does not come into con- 

sideration ; that is to say, in the sense in which the existing man is 

necessarily a willing, knowing g, sensitive being, and the like. We 

have to do rather with the self-determining will, or the impulse of 

the will per accidens, turning towards this or that object or end, 

with will in the concrete. Of the last the fact holds good, that the 

will in its actual nature is not free in the way that it should be 

able to will independently of the quality of the human Ego (§ 5); 

not free in the sense, as if with its freedom, as such, a disposition 

of the will for this or that end, an ethical quality of the will were 

supposed ; but that with the freedom of the will nothing is to be 

asserted, except that the willing man, in his concrete willing 

directed to a definite object, is limited by nothing but his own 

proper inclination. For where the inclination ceases to be the 

determining reason of the act of willing, there enters a compulsory 

force ; but forced will is no longer free-will (1). In opposition to 

‘this compulsion, conscience itself testifies to the freedom of the 

human will, since it reckons to man’s account whatever it testifies 

to, and equally whether it attests that his willing is directed to what 

is bad or to what is good. 

The question consequently is not, whether conscience testifies to 

man that he has a free will. This indeed is testified by it under 

all circumstances (2). Rather is this the question: Whether con- 

science bears testimony to this, that the will of man, not because it 

is free, but because it is a power, by which man can make himself 
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the object of his willing energy, renders him capable of overcoming 

the selfish direction of his heart’s desires, and gives him the power 

to change the latter to a conformity with that which he perceives 
by his conscience to be good and true. 

We might now conceive this possible in the same way as it lies 

in the power of man to overcome propensities which are rooted in 

the domain of the body, through the exercise of a will directed to 

the body, in a system of corporeal asceticism, and finally to make 

acceptable to himself that to which before every inclination was 

averse. But here at the same time it must certainly be supposed, 

that with the same determination of nature by which a sphere of 

the bodily life is entirely subjected to the exercise of the power of 

the spirit, so now also the spirit should be submitted to the same 

power exercised by the will. But in this the question still remains 

unsolved: In what, then, the power of the will lies, if not in the 

substance of the will itself. Enough, however—we may imagine 

things of this kind; and such things have been imagined. It has 

been conceived, after the analogy of the relation in which the 

willing spirit stands to a part of the bodily life, that another rela- 

tion may exist, in which the willing spirit stands to itself; and an 

unlimited power over the ethical tendency of the spirit has been at 

a cheap rate theoretically attributed to the will in the abstract. 

Whether this, however, is correct, must be decided not by 

theory, but by those life-experiences which are testified of every- 

where by conscience. If this testimony is true, it is at the same 

time a witness against all theories which attribute to man’s will the 

power of overcoming the selfish tendency of the heart, in such a 

way that man, by his own inclination alone, wills that which his 

conscience holds before him as a requisition. For conscience 

knows just as little of such a conformity of the actual human will 
with conscience, as of a conformity of the inclination of the heart, 

which conditions the free-will, with the dictates of conscience. The 

testimony of conscience contradicts also that other falsity, with 

which man deceives himself, and supposes that one is conscious in 

one’s self, partly of a discord, partly of a conformity of the will 

with conscience. The moral personality does not permit itself to 
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be thus divided, and conscience does not allow itself to be imposed 

on. A will which is only half good is simply not a good will; and 

in the particular impulses of will struggling with each other, no 

power of the will over the evil inclination, but a weakness thereof, 

no freedom to be able to will what is good unconditionally, but a 

want of freedom in this very respect, a latent bondage, comes to 

light. The testimony of conscience consoles no man on account of 

his half goodness, but it shows to all men that they are not good (3). 

And in the light of conscience, (I mean, in the inner discontent and 

want of peace,) this also appears as a delusion, when man dreams 

of demonstrating and strengthening the power of his good will in 

this way, that contrary to his own inclination, and thus properly 

against his will, he gives to his external actions that form in which 

they carry on their face the appearance of good, or of that which is 

indicated as good by conscience. For these have only the form and 

shape (uopdwors), not the essence and the reality, of good actions. 

On the contrary, this mere external show of good actions, which 

does not correspond to the inclination of the heart, shows only the 

want of a good will, and the powerlessness of the will to break the 

perverted inclination of the heart. For that which, in the domain 

of morals or in the testimony of the willing personality and of the 

undivided man, is not done from the ground of the heart and with 

the whole soul (compare § 5, note (8)), is not good, nor the object 

of the approval of conscience (4). 

We can perhaps, it is true, call it in individual cases a working 

of conscience, in the sense that man, alarmed by his conscience, 

gives to his actions the appearance and form of being the fruit of 

a conscientious inclination of the heart. That this will is better 

than that depraved will wherein man wills and does the very con- 

trary to that which conscience holds up to him, is not to be denied. 

But that which is better than depraved is not yet on that account 

good, and least of all proof of a free good will. It is an endeavour 

to constrain one’s self to that which one has no inclination to will, 

in such a form that one gives to the outward action the appearance 

of a will filled with and conditioned by the desire of good. In this 

procedure is shown, it is true, the power of the will over the exter- 

¥F 
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nal behaviour of man, but not a power of the will over the proper 

tendencies of man’s heart. By such actions man may indeed de- 

ceive his fellow-men, but not his own conscience. Conscience in 

the heart brings a charge rather against the heart, that that heart 

is not in what man does. So long, however, as this happens (and 

conscience follows us in this manner our whole life through), so 

| long does it remain absurd and an internal contradiction, to speak 

of a free will directed towards what is good, while its own inclina- 

tion is averse from it. 

Tn order to know whether my will is powerful enough to crush 
the selfish inclination of my heart, it is of no moment to investigate 

whether I do and can do that which bears on its face the form of 

goodness, but whether I, out of a good and willing heart, will and 

do that which of itself is good, and remains good also in my willing; 

that is to say, whether I, in willing and doing what is good, seek 

not myself, but that good which the voice of conscience admonishes 

me of, in opposition to the selfish tendency of my own heart. 

Conscience says, No. And here conscience denies to man the 
power of overcoming the selfish dictates of the heart. The reason 

is very simple. That which is to subdue me, must be more power- 

ful than I. This, however, I cannot find in myself, nor in that 

which is mine own; I can only find it out of myself, and above 

myself, in Him to whom I belong. And towards this the voice of 

my conscience draws me (5). 

Opposed to this stands the desire of the will to free itself from 

the dictates of conscience, the displeasure at the feeling of knowing 

one’s self bound by conscience, the hankering of the Ego to find its 

pleasure in that which is not approved by conscience, and the in- 

ability of the human will to give to man “a new heart.” All this 

is attested to us as a fact of experience by conscience itself. 

(1) The question which arises from the selfish inclination of 
man testified of by conscience, is this: whether we ought to regard 
this inclination as a natural necessity in the sense that man suffers 
it involuntarily, perhaps like the sensations of corporeal want in 
hunger, thirst, and the like. No explanation of this can be given 
without first getting for one’s self beforehand a clear idea of that 
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which we call inclination, will, and free-will. A part of what has 
reference to this has already been discussed in §5. But here, above 
all things, it must be borne in mind that the analogy of corporeal 
instincts was only brought forward for the purpose of illustrating a 
false conception. For, in point of fact, not the slightest analogy in 
this case exists with that which is called selfish desire. It is no 
natural determination, if we understand by nature the original and 
divinely established organization of man. It is not connected with 
the natural difference of our nature as consisting of body and soul, 
nor with the different natural relations of our Ego to this its two- 
fold natural constitution. The selfish inclination shows itself not 
in this or in that, but in all the relations of the Ego to its nature, 
and to the world which stands over against the Ego. Nothing, 
however, that man has in himself as his nature, or over against 
himself as the world or the earthly nature, is the point from which 
the selfish inclination developes itself and has its home. It has its 
root and its throne in the inmost recesses of the individual person- 
ality, whose nature is an object of experience to every man, and, at 
the same time, an object of the accusation of conscience in the case 
of those who are willing to listen to conscience. 

As to what regards the will in itself, or the assertion that man 
is a being that wills, this lies in the organization of his spirit, 
constitutes its essence, without which we cannot conceive of the 
spirit at all, and the question cannot be of an inclination to will ox 
not to will. It isa natural necessity of the human spirit to know 
and to will, or to set objectively before itself and to strive. But it 
is not so with that knowledge which is consciously directed to a 
definite object, and as little is it so with the actual will when con- 
sciously turned to a definite end. This willing, when it is actual 
and free willing, is not to be conceived of without inclination, 
whether its exercise may be directed to an acquisition in knowledge 
or to the taking part in an action. This has long ago been recog- 
nised and expressed. In reference to the substance of the spirit as 
knowing and willing, Claudian. Mamere. remarks (de statu anime, 
lib. i. c. 24) under the heading, “ Quod non est aliud anima, aliud 
memoria, cogitatio vel voluntas, cum hee eadem una sit anima,” 
as follows: “ Quod enim cogitat, accidens ejus (anime) est; sub- 
stantia vero qui cogitat. Hoe equidem de voluntate agnoscas. 
Nam sicut tota anima cogitatio est, ita anima tota voluntas est,” ete. 
In this sense Jo. Damascenus distinguishes (éSocus ris opodo€. 
wot. lib. ii. c. 22, p. 189, ed. Lequien) @éAyots and BovAneots, and 
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says: OérAnous pwev ydp éorw avtT)  awrAF Stvayis tod Oérewv" 
BovrAnots Sé 7 mepi Te OérAnows. ‘The first is voluntas, the second 

motus voluntatis in the sense of Thomas Aquinas. And of the 
latter, the same author says, “Ipse motus voluntatis est inclinatio 
quedam in aliquid, et ideo sicut dicitur aliquid naturale, quia est 
secundum inclinationem nature, ita aliquid dicitur voluntarium, 
quia est secundum inclinationem voluntatis” (Suma theol. Th. i. 
qu. 82, art. 1). This is the disposition to will (7) wpoOvpia tod 
Oéxew, 2 Cor. viii. 11), and forms the opposite to the concep- 
tion of a necessttas coactionis. ‘ Heec coactionis necessitas,”’ says 
Thomas Aquinas, “ omnino repugnat voluntati. Nam hoe dicimus 
esse violentum, quod est contra inclinationem rei.” And what 
has been taught in relation to this from the beginning is briefly 
indicated by Jo. Bonaventura (brevilog. lib. ii. cap. 9) in the 
words, “ Hoc est de natura voluntatis, ut nultatenus possit cogi ;” 
and the Lutheran dogmatic theologian Gerhard mentions, as 
the harmonious acknowledgment of Christendom, that “ libertas 
a coactione, qua fit, ut non possit voluntas cogi ad faciendum 
aliquid contra suam inclinationem.” It is this negative judgment 
which we, in reference to the inclination to will this or that, wish 

first to keep in view. But what, then, is meant by inclination of 
will? Shall we be able to take our stand merely upon pure will ? 
It does not indeed belong to the substance of the will to be deter- 
mined by this or that inclination, that is to say, by the impulse of 
liking in any certain direction. Furthermore, there exists no ab- 
stract self-determined will. The will is dependent on the quality 
of the Ego; and the Ego is, by the nature of its spirit, at the same 
moment knowing and willing. Of a self-conscious inclination we 
cannot speak at all, without we keep in view the totality of the 
man, as knowing and willing at the same time. When the will, 
directed to some determinate object, with the possible conception of 
several objects higher or lower, which is given in the natural cir- 
cumstances of the man himself, was called choice, and the power 
of choosing was spoken of, one looked for this rightly, not in the 
voluntas alone, but in the liberum arbitrium. What has been said 
about this subject may be briefly comprised in the words of Hilde- 
bert of Tours (tract. Theol. c. 29): “ Liberum arbitrium consistit 
in duabus, scilicet in voluntate et ratione. Liberum namque dici- 
tur quantum ad voluntatem, arbitrium quantum ad rationem.” 
Compare, in earlier times, Pet. Lombard. Summa dist. 24, c. 3e, and 
subsequently Thomas Aquinas, Summa theol. p. ii. qu. 1, art. 1. 
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I would wish certainly to use, in place of ratio, in order that we 
should not exclusively think of ratiocinatio, rather the term intel- 
lectus ; but with this reservation, (which I shall immediately explain 
more fully,) will that inclination also, as it is called up by the move- 
ment of the will towards anything, rest just as much on a dis- 
criminating consciousness, (which in this sense we may call a ratio 
collativa,) as on a yearning will, which does not yet partake of a 
consciousness of an end, and thus both in common upon an appe- 
titus intellectivus. For will, conceived purely as will, is blind, pur- 
poseless will. The will which strives after a purpose and an object 
is conscious will. In knowledge man realizes that which he can, in 
the exercise of will, lay hold of as a purpose and object of his will. 
Whether this object which is present to his knowledge becomes 
really also the object of the will, depends upon the relation in which 
the object which is present as an end stands to that which funda- 
mentally moves the will as a motive—to the loving desire of the man. 
For this there exists only one form, namely this, that the foresaid 
object is present to the consciousness of the man as something good 
(Jonum), and its attainment as happiness (beatitudo), no matter 
whether this consciousness wears the form of imagination, of re- 
flection, and the like. The proposition remains true under all cir- 
cumstances: Voluntas in nihil potest tendere nisi sub ratione bont. 

Let us now apply this to the selfish tendency. Its natural basis 
lies first of all in the experience, by virtue of which the individual 
spirit knows its will as individual self-will; then further in this, 
that it knows the relation of the will to the individual Ego, as one 
of the relations of this will. As in knowledge man is objectively 
present to himself, so by virtue of this knowledge the Ego can 
become objectively present to the will. It becomes the object of 
desire, since to man this his individual existence, its preservation 
and satisfaction in the attainment of those ends as they lie in the 
sphere of the Ego-life, appear as something good, and as happiness. 
Thus far the perverted inclination of the will, which is opposed to 
nature, is not yet supposed. This comes rather with that expe- 
rience, by virtue of which the individual man becomes aware that 

those relations of the Ego (which belong no less to his nature) to a 
universal existence standing outside of himself, and to a higher 
nature which is placed above him, include in them ends whose 
pursuit is impossible for the Ego without the discipline of subordi- 
nation. In this discipline the good is not felt to be the sweet. 
Man wills, however, that what is sweet should be the good. Thus 
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the position of the Ego becomes self-perverted in the exaltation of 
the Ego over everything which is called non-Ego; and that which 
we name selfish desire, is not, in fact, an affection which we suffer, 
but a continually recurring, actual contraposition of our Ego 
against all the relations of our nature, which do not promise ad- 
vantage to the individual Ego, and are not comprised in its grati- 
fication. The selfish direction is an actus persone, not an affectio 
nature, contra naturam. It is a tendency, because these acts of the 
refractory Ego habitually recur, wherever in the relations of our 
nature something presents itself to us as an end, which can only be 
reached by the subordination of the Ego. The selfish tendency is 
consequently no mere calamity arising from a corruption of our 
nature, but is the factor which continually corrupts that nature. 
For we selfish men not merely suffer from a corruption of our 
nature, but are, as such, also the actual corrupters of our nature. 
This is proved by conscience, which accuses of crime the man who 
lives for himself. 

A question of quite another sort is this: Whence, then, does 
the universal ascendency of this propensity arise? Why is it found 
existing in all men without exception? and on what grounds does 
that which conscience testifies to the individual, as a testimony 
which recurs to all, point to a propensity lording it over the human 
race? It is quite impossible to answer this question from the 
experience of the individual. It extends far beyond this domain, 
and far into the history of the human race, concerning which we 
have no empirical consciousness, and no solution derived from con- 
science. What Scripture testifies (especially Rom. v.) is unintelli- 
gible only to those who represent to themselves the first man as the 
first human individual; while he is that one in whom the human 

species has its origin and its historical development, in such a sense 
that in him is fashioned beforehand the type of the later species. 
But this innate type would not be in all its corruption our corrup- 
tion, if we did not ourselves, by our own perverted personal pro- 
pensity (nostro arbitrio), show our esteem for what is corrupt, and 
make it the object of our desire. 

(2) In this sense the older divines of our church said: “ Libe- 
rum et voluntarium sunt synonyma, ac voluntatem non liberam 
dicere, est perinde ac si quis dicere velit calidum absque calore.” 
Just so Anselm: “ Quis ergo potest voluntatem dicere non esse 
liberam ... si nulla tentatio potest illam, nisi volentem, avertere a 
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rectitudine ad peccatum, i.e. ad volendum, quod non debet?” (De 
lib. arb. c. 5.) 

(3) °Q ras rovnpov éotw avOporav picts TO cbvodor, says that 
maxim recognised by the pre-Christian conscience. Suppose even 
it were permitted, which I cannot allow to hold good in this form, 
to regard the description in Rom. vii. as applying to man in his 
present condition, or to say, according to the testimonies of the 
world before Christ, that man in his conscience has not only a per- 
ception of what is good, but also an inclination to act according 
thereto,—nay even, partly performed that which conscience requires 
of him,—I would simply ask, in opposition to this, whether a man 
ever quieted the qualms of his conscience in this way, when it 
made itself heard in him? ‘That which is said in reference to 
the law of God, that he who will keep it, and fails in any one 
particular, is guilty of breaking the whole (Jas. 11. 10), applies 
also in reference to the true goodness of the moral personality. 
When I just only in one respect will that which is not good, and 
by this will do that which is evil, there is thereby given simply 
the proof of a ruined moral personality. Much less still in such 
manifestations does the isolated act merely come in question, as if 
perhaps we could conclude from the one act that man possessed in 
himself the freedom to will and to do what is good, and from the 
other that he had the freedom to will and to do what is evil. I 
will allow the misapplied term freedom to stand here, although in 
its proper sense it means unhindered power, unhindered ability. 
But when I assert of one and the same person that he wills and does 
what is good, and he wills and does what is evil, this personality has 
in no respect an unbroken freedom, an unimpeded ability, an un- 
limited power; but there is revealed in the man a power of attrac- 

tion to the good, and a power of attraction to the evil; and as to his 
own personality, he stands between the two, powerless and incapable 
of deciding unconditionally for the one or for the other. He 
appears not as the “lord of his own will,” but stands on the one 
hand under the dominion of his conscience, like a slave who fears 
for himself, and under the dominion of sin, as a slave who loves 
this master. When Christ our Lord says, “ Verily, verily, I say 

_unto you, Whosoever committeth sin is the servant of sin” (John viii. 
34); when, according to the apostle, even the conscience of the 
Christian is still conscious of being relatively sold under sin (rempa- 
pévov eivat, Rom. vii. 14), it is thus not only a foregone conclusion 
as to the condition of man outside of the fellowship with “ the Lord 
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who maketh free,” but at the same time a fact attested by man to his — 
conscience, that the will of man shows itself in the conduct of man — 

as not free to will in the way God would have it. For God wills not — 
that man should serve two masters, or should will in opposite direc- 
tions; and in the long run, man cannot do so without falling into a 
love for the one, and into hatred against the other (Matt. vi. 24). 

(4) It holds good in the most general application what Paul 
says in reference to a definite relation : e¢ yap éx@v tovTO mpdcow, 
puaOov éyw, 1 Cor. ix. 17; or when Peter requires of others that 
what they have to do they should do cheerfully and willingly, not 
as of constraint (44%) dvayxaoT@s, aX’ Exovoiws, 1 Pet. v. 2). 

(5) Anselm of Canterbury says (de concordant. prescient. Det 
cet. cum lib. arbiir. quest. il. c. 3): “ Dubium non est, quia 
voluntas non vult recte, nisi quia recta est. Sicut namque non 
est acutus visus, quia videt acute, sed ideo videt acute, quia 
acutus est: ita voluntas non est recta, quia vult recte, sed recte 
vult, quoniam recta est.—Dico, nullam eam (volunt.) posse velle 
rectitudinem, si non habet rectitudinem qua illam velit.” If, in- 
deed, freedom of the will were identical with goodness of the will, 
then all would be well. “Semper est autem in nobis voluntas 
libera, sed non semper est bona. Aut enim a justitia libera est, 
quando servit peccato, et tunc est mala; aut a peccato libera est, 
quando servit justitie, et tunc est bona.”—August. de grat. et lib. 
arb. c. 15. The chief point is however this, that man from the 
beginning was organized to seek the fountain of all goodness, and 
the goodness of the will also, not in himself, but in God. From 
this fountain the will, becoming selfish, has become estranged, and 
flies from the channel of conscience as a well of bitterness. 

§ 12. ¢. The Darkening of the Consciousness in regard to Conscience. 

If conscience were a table of laws engraven on the heart of man, 

which by a natural necessity mirrored its full contents uniformly in 

the human consciousness, we might, in accordance with what we 

have as yet explained, conceive the state of men to be only such, 

that we had to presuppose in all men the permanent consciousness 

of an internal ethical discord, which man is incapable of overcoming 

by the effort of his will. Butthis is not the case. Another danger 

lies near at hand, which again, it is true, must not of necessity occur 

to every individual, but which not only may occur to individuals, 
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and actually does so, but even, according to Scripture and experience, 

becomes the distinctive character of the condition of whole peoples. 

There is given in the constitution of man, who by his nature is 

a knowing and willing being, this element, that the mental percep- 

tion comes to be reflected in full form in the individual, and to 

have a permanence in the subjective consciousness, only in the same 

proportion in which man turns himself with his will to what he 

perceives, and preserves the recollection of that of which he has 

become conscious. This holds good of the mental perception in 

general, so far.as it has something else for its basis than the im- 

pressions of the senses, which operate by a natural necessity on the 

body. It holds good especially of everything which springs up in 

me out of the nature of my spirit (which unconsciously to me is 

full of matter, and which builds up my consciousness), in order to 

win form and consistence in my subjective personal consciousness. 

It comes to no shape, to say nothing of a permanent hold, if I have 

no desire to hold fast the unformed thoughts which present them- 

selves, to give them full shape, and to impress them upon my mind 

in durable recollection. 

Quite in a peculiar manner this applies to conscience and its 

perceptions. or from its organization it is destined to bring before 

our consciousness our inmost being, in relations which concern the 

whole spiritual man, and can only be understood in their full extent 

in the same measure in which man not only is willing to perceive, 

but is ready to follow, the movement of the spirit in a comprehen- 
sive examination of conscience. And in order that we may take 

our stand by that which we by virtue of conscience perceive to be 

above ourselves, our conscience exhibits to us the image of our 

spiritual ethical condition. If we desire to forget this image, then 
will this forgetfulness come to pass even much more easily than in 
the case of that man who, having seen his natural face in a glass, 
straightway forgot what manner of man he was (Jas. i. 24). Now 
since the image, as we behold it in the conscience, is an ill-favoured, 
disagreeable, and to us an unwelcome one, there lies near at hand 
not the desire to recollect it, but that of forgetting it—not the in- 
clination to meet, but that of fleeing from, conscience. In the same 
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measure, therefore, in which we yield to that, and in which our 

selfish heart fights shy of allowing itself to be punished by the spirit 

of conscience, the sensitiveness of the soul decreases; as also its 

capability, by meditating on the testimony given by conscience, and 

by yielding to its warnings, to examine itself and its condition, and 

to lay them to heart. Nay, this can proceed to the extreme of a 

loss of sensibility and of consciousness by this means, that the 

desires of the heart, with its thoughts and its will, sink entirely into 

that which does not belong to conscience. For then in appearance 

the opposition of conscience to our evil inclination ceases, while the 

proper condition of the heart is one of apathy and callousness (1). 

Against this danger no irresistible barrier is conceivable, which 

is given in the nature of man himself (2). Out of the natural 

position of man under the working of conscience only a twofold 

kind of need could arise: First, a certainty, relieved from the vacil- 

lations and disturbances of the human consciousness, concerning 

the nature of that higher will affecting man; secondly, a solution 

of that discord in which man finds himself according to the testi- 

mony of his conscience. In what manner the Christian conscious- 

ness knows both, is to be set forth in what follows. And first of 

all we must show, how and in what manner the Christian arrives at 

a consciousness of a divine law, which, in spite of all its connection 

with the essence of conscience, is not human conscience. 

(1) The whole spiritual nature of man is so constituted, that in 

its development it is just as much conditioned by an inner law of 
its being, as by the free, personal self-activity of man. The per- 
sonality of man is just as much receptivity as spontaneity. The soul 
becomes aware of that which belongs to the spirit, only in the same 
proportion in which it, which has a spiritual hearing, affords that 
hearing. And the last depends on that “ heavy weight” of incli- 
nation or aversion which belongs to the soul. Continuous inclina- 
tion for what is perverted, perverts and corrupts even that faculty 
of hearing of the soul. Those relations which the human spirit has 
in conscience are, as divinely established, insubvertible. But the 
soul, the heart’s faculty of hearing, is subvertible. or its preser- 
vation is a matter of human fostering. It is destroyed, as respects 

conscience and all natural knowledge of God, through the conceit 
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of self-wisdom (ddcxovtes elvat cool, Rom. i. 22; copia exiyesos, 

auxin}, Jas. ili, 15; copia capkixy, 2 Cor. i. 123; 7) codia rob 

xoopov, 1 Cor. i. 20, iii. 19; copia dvOpdrwv, 1 Cor. ii. 5; avOpw- 

alvn codia, 1 Cor. ii. 133 od¢ yr oO Koo mos Sta THS copias Tov 

cov, 1 Cori. 21; el Tus Soxet codes eivas ev piv ev TO ai@ve TOUT, 

popes yevécOu, iva yévnrat copds, 1 Cor. iii. 18). Self-wisdom is 

that love of man for himself, in which it is repugnant to him to 

recognise as his highest end of life, and happiness of life, anything 

else than that which man sets before him in the inclinations 

and thoughts of his own heart. In self-wisdom man places in 

himself the end of life, and seeks the means of its attainment, in 

opposition to the monition and warning of conscience, exclusively 

in himself. Self-wisdom is the negation of all higher wisdom, for 
the reception of which, however, the spirit of man itself is organized: 
it is the negation of God, as of Him who alone is wise (Rom. xvi. 
27, Jude 25); the negation of the wisdom which comes from 
above (Jas. ili. 15); the negation of conscience which wishes to exait 
the consciousness of man above the limits of the Ego, and which 
convicts the Ego, while persevering in its egotism by the antago- 
nism of its thoughts, of folly. With this self-wisdom the heart 
becomes foolish (Rom. i. 21); with it commences the darkening of 
the consciousness with respect to conscience, which, by various 
stages and degrees, finally leads to that hardening of the heart 
which the Apostle Paul describes as the prevailing condition of 
nations (Eph. iv. 17-19). 

This last-cited passage points, when compared with Rom. 1. 18, 
21, 28, to the phenomena and internal process of this darkening, in 
a manner which is also applicable to the position of man in relation 
to his conscience, and deserves a more narrow examination. For 
the history of the heathen world is a type of that of the natural 
heart of man, when it enters upon that process by which the man 
hardens himself against the voice of his higher and better conscious- 
ness. ‘The heart is not by nature callous, nay, not even in the 
present corrupt condition of the human race. It is not devoid of 
higher aspirations, nor does it want the capability of following them 
out. The process of darkening begins with the keeping down of 
a truth which dwells in man, and which presents itself to his 
consciousness,—a keeping down by unrighteousness, or by an act of 
injustice which one does to this truth (caréyew év adicia, Rom. i. 
18). We esteem this truth undeserving of being kept fast hold of in 
our knowledge (ob doxiafovaiv éyew év éruyvéce, Rom. i. 28, the 
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estimatio of the arbitrium), and accordingly our own mind becomes 
worthless (vots adoximos, Rom. i. 28). And why do we reckon 
this knowledge of no value? Because it lowers the worth of man 
in his own eyes, destroys the self-glory and the self-importance of 
his self-wisdom ; and we wish to be rid of that “higher element” 

to which alone all glorifying and all thanks are applicable. And 
yet it is this higher element of which our spirit admonishes us in 
conscience as the alone real, so that, torn away from its connection 
with that, everything else that exists is valueless and unreal. In 
the avoidance of this, which alone is real, our thoughts fall away 

to what is shadowy (watatovpcOa ev Tots Siadoyicpois juav, Rom. 
i. 21): they become vain, nugatory, foolish; and our mind itself 
is vain, nugatory, and foolish (watavTns Tod voos, Eph. iv. 17; 
comp. on the word pdratoy of the Greeks the excellent remarks in 
Nagelsbach, Nachhomer. Theol. vi. 2, p. 321 ff.). This holds good 
of ihe a the disposition, as the oe of the knowing 

and willing onl (vos as in Rom. 1. 28, xii. 2, etc.).- The fie 
which is there represented is, on the side of knowledge, a darken- 
ing (écxoticpévor TH Savoia dvtes, Eph. iv. 18), seeing that the 

spiritual eye of the soul is closed to the perception of that higher 
truth. It is, however, also at the same time an internal estrange- 
ment from the life which proceeds from God (amndrotpimp:cvor THs 
Cons Tod Ocod, ibid.), since the desire of the will turns away from 
those vital bonds which knit the soul to God. For this state is not 
that of an internal ignorance (ayvola), so that the truth might not 
yet at all have presented itself to the consciousness, or only as in 
forgetfulness might have again become obliterated from it, but a 
hardening of the receptive personality (m@pwois TPs Kapdias), in 
which one has become callous to the sting in his heart (amndynxws), 
apathetic, and thus yields himself with his eyes open to the lusts of 
his heart. Blindness of the spiritual eye goes hand in hand with 
this hardening of the heart; compare the prophetic word in John 

xi. 40, Matt. xii. 14, 15. What is most shocking in this state is 
this, that, taken subjectively, it becomes a certain truth, when such 

a man asserts he feels no trace of conscience. 
The ancient world knew well this very condition, and Epictetus 

calls it moral petrifaction (a7roNi@wots). But he knows not the 
central point from which it proceeds. And the difference of degree 
which he draws between the dmroAl@wats Tod vontixod as the less, 
and the aodi@wois tov wpotpertixod as the greater, is so far 
untenable, as they mutually condition each other. To a certain 
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extent, however, he perceives this himself, since in the latter case 
he calls the soul a uy drovexpousévn, and describes such a state 
in the words: éxerétuntat TO aidjpov adTod Kal évTpeTTixov, Kal 
TO NOYLKOY OVK ATTOTETUNTAL GAN aTroTEeOnpiwTat. 

(2) As already remarked, this hardening of the heart was, 
according to the apostle, the state which characterized the prevailing 
tendency of the whole of the then heathen world. The nations had 
followed their own ways (Acts xiv. 16). They were those of man’s 
self-choosing, and the hardening of the heart was their result. 
History with its testimonies confirms the words of the apostle. In 
the face of this twofold witness, it is absurd to talk of the possibility 
of conceiving that any other result could have followed, so far as 

men were concerned. But it is only right that that which charac- 
terizes the whole condition of the fallen heathen world should not 
necessarily be conceived as that of every individual in this assemblage 
of nations. Exceptions are to be made of all those who were able to 
recognise and to deplore this universal corruption. And the testi- 
monies of such are not wanting in the history of the ancient world. 
The same apostle attributes even to the heathen a natural capacity of 
sitting in judgment upon themselves, and by this doing that which 
belongs to the positive law of God. This formed a barrier against 
the entire hardening of the heart; not, however, one that could not be 
broken through. And this barrier was still less a power of making 

free. It did not remove that inner discord which conscience reveals. 
The natural man, however, is never a self-dependent, isolated 

person. He is a member of a family, of a people; and in all these 
relations he is not only a child of nature, but also a child of history, 
who in the course of his moral life is not merely left to himself, but 
is conditioned by historically established and firmly settled common 
forms and rules of human life. In this relation, again, it is not to 
be denied that, among the nations who walked in their own ways, an 
element is found in the laws made by the state, as well as in the re- 
ligious traditions, which may be called an embodiment of conscience, 
and exists as an objective barrier against the subjective degeneracy 
(comp. e.g. as to what regards the laws of the state, Niigelsbach, 
Nachhom. Theol. v. 53). In all these forms, however, an element 
of truth appears mixed with elements of falsehood; and in the 
objective external forms of the moral consciousness are stamped 
im their own manner the same dissension and antagonism which we 
meet with in the subject—in man himself, as we have to think of 
him in his present condition, when he finds himself thrown back 
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on nothing save on his conscience. Last of all, the whole barrier 
which men erected in their laws and worship against moral de- 

generacy, crumbles down in the hands of those very parties for 
whom it ought to hold good (comp. sec. viii. in Nigelsbach, J.c.). 

Finally, it is not to be denied that, in opposition to other sides 
of the common forms and rules of ethical life, as the heathen 
world before Christ had developed them, there reacted a spirit 
which, though in effect a spirit destructive of heathen religion and 
morals, was yet in its essence also partly a spirit awakened by 
conscience,—a spirit of longing, of wrestling, and conflict to break 
the barrier which their walking in their own ways had brought 
upon the races of men. Of this the greater part will only be 
known in that day to which also the apostle points forward the 
heathen world (Rom. ii. 16). A not unimportant element, how- 

ever, is obvious in the manifestations which the world before Christ 
called love of wisdom (¢iAocodia). What, however, could it be 
which moved a Tertullian to appeal for his testimony against 
paganism much rather to the simple, untaught consciousness of 
the soul, as he supposes it to exist among the heathen of his own 
day, than to the “educated” mind? (see De testim. an.i.) The 
reason why Tertullian did so was simply this, that his clear and 
sober judgment could not soar to the giddy height of the Christian 
Alexandrian and Platonizing fathers of the church, so as to discern 
in the development of the Hellenic philosophy a schoolmaster to 
lead to Christ, or to forget, in the partial connection with the correct 
knowledge of divine truth, the difference of principle, the human 
self-formed conceits of the philosophical schools. ‘The philosopher 
could, like Cicero, bear testimony to the universal depravity which 
surrounded man from youth up (Zuseul. i. 1); but philosophy 
was incapable of arresting the ever increasing stream of licentious- 
ness. Philosophy was obliged to confess that we, while our spirit 

is sick, pronounce judgment upon ourselves (“animus de se ipse 
tum judicat, quum id ipsum, quo judicatur, egrotet”); but just as 
strongly, at the same time, that the medicine which she offered 
found no acceptance (“animi medicina nec tam desiderata, ante- 
quam inventa, nec tam culta, posteaquam cognita, nec tam multis 

grata et probata, pluribus etiam suspecta et invisa,” Tuse. iii. 1), 
nay, that the philosophers did not even apply it to themselves 
(ibid. ii. 4). The ideal man of philosophy was even by its own 
testimony nowhere to be found (see Cic. ibid. ii. 22). The 

Stoic discovered no marked example anywhere, nay, not even 
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one lying merely within the criteria of a Stoic practically apply- 
ing his own precepts (Epictet. Diss. ii. 19, 24 ff.). But perhaps it 
may be said, Was not this ideally conceived man, this conception 
of a perfect philosopher, a means of sharpening the conscience ? 
By no manner of means. The effect of the whole Grecian philo- 
sophy was to weaken the conscience, owing to its ignorance of the 
source and magnitude of the evil, owing to its delusion concerning 
the means of eradicating it, owing to its affectation of a height of 
perfection which stands in opposition not only to the facts of our 
corrupt nature, but to the fundamental conditions which belong to 
true human nature. Where this was not done, they turned that 
which was actually existing into what was naturally and divinely 
justifiable. They knew not God, in whose mirror alone man can 
arrive at correct self-knowledge. How, then, would philosophy have 
been able to render conscience more healthfully acute, not to speak 
of its being able to deliver us from that discord of which conscience 
convinces us ? 

Cease! ooh okeL. 

THE POSITIVE LAW. 

§ 13. The Existence, the Nature, and the Import of the 

Positive Law. 

Tne inkling or the postulate of a divine law, standing above man, 
and ethically determining and regulating his will, may be described 
as a working of conscience (1). But the actual existence of such, 
in its full manifestation before the eyes of man, is not given in 
conscience. Such a self-explication of the divine will touching 
the whole relations of human life, is found neither in man nor in 
the natural organization peculiar to him, nor in that of universal 
nature, standing over against him, as the latter is antecedent to the 
existence of man, and the supporter of it. Such a self-explication 
of the divine will, should it be actually present, can only come 
within the sphere of the historical existence of man as a historical 
act on God’s part. Out of this sphere it has no existence; for 
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it is not a fact common to the experience of all men. This should 
follow as the result of our previous investigations. 

The question is therefore this, how the Christian consciousness 

comes to the knowledge of such a positive divine law. For the 

Christian consciousness, it is its vital connection with Christ which 

is the guarantee to the Christian of the existence of an historical 

divine law in the law given to the people of Israel, and which 

unfolds to him as well the unity as the diversity of what he has in 

the law, and what he has in Christ (2). As, however, the law, 

already before the appearance of Christ, was calculated to be recog- 
nised by man as a divine one, so now also the recognition of its 

divine origin lies not only in the declaration of the incarnate One, 

that it proceeds from God, but at the same time in the position 

which this law occupies in respect to the requirements of the soul, } 

as awakened by conscience, and seeking for salvation. For this 

law alone shows itself as part of a historical and in itself united 

education of the human race; and its divinity is recognised in the 

essential connection of this fact with the preceding, as with the 

following historical manifestation of one and the same God, whose 

incarnation is the completion and key of the whole revelation (3). 

The significance, however, of the declaration of God, promulgated 

historically, and embodied in words, touching the nature of His 

will, as He wishes to have it fulfilled by men, is twofold. For the 

undarkened conscience the Jaw has the import of explaining, that 

the human knowledge of which conscience is the medium has its 

essential position only in this, that it is conscious of being at the 

same. time also conformable to a divine will, which exists over and 

external to the spirit of man. For the darkened conscience, how- 

ever, the significance of the law consists in its being a declaration 

of the divine will, independent of human vacillation and obscura- 

tion, applicable to all, and available for all, whose intelligibility is 

by no means taken away by the darkening of conscience (4). 

(1) From the doctrine of conscience the reason becomes evident 
why the existence of a Jaw, or of legal determination, is in general 
of no importance for ethics, unless a law exists in fact, whose exist- _ 
ence can be derived neither from the Ego-life nor the world-life, 
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nor from conscience. Only when such a Jaw is found, which has 
proceeded from the same causality, from which there accrues to con- 
science in its original nature the import of an unconditioned rule of 
man’s life, can it form a subject of consideration for ethics. The 
necessity of a divine sanction for human legislation was therefore felt 
also by the heathen world. That ancient proposition of Heraclitus, 
Tpépovtat yap Tavtes of avOpwtrivos vowot bd évos Tod Oetov, may 
in this sense also serve as proof. Nay more, the enlightened and 
mature (alternde) wisdom of the times of Cicero knew not how 
to find a firmer basis for human legislation than the order of the 
world proceeding from the gods, in which ordaining power man 
takes part, as possessing reason in common with God; so that out 
of this alone, not from the laws historically existing and the like, 
the truth of the “lex,” of the “ jus per se expetendum et colen- 
dum,” was to be derived. Comp. De Legg. i. 7 with 15, 16, and 
other passages, especially ii. 4, where it is said: “ Legem neque 
hominum ingeniis excogitatam, nec scitum aliquod esse populorum, 
sed zeternum quiddam, quod universum mundum regeret, imperandi 
prohibendique sapientia. Ita principem legem illam et ultimam 
mentem esse dicebant, omnia ratione aut cogentis aut vetantis dei, 
ex qua illa lex, quam dii humano generi dederunt, recte est lau- 
data.” But that lew vera et princeps, that ratio summi Jovis has, 
however, no manifestation for the heathen world, but just again in 
the recta ratio of the lawgiver, of the philosopher. The restoration 
of the true law, therefore, is for man, abandoned merely to himself, 
a problem whose solution, it was imagined, might possibly be found 
in that fiction, which they framed for themselves concerning the 
nature of the mens, of the ratio hominis—But in the creative in- 
stinct of word-forming in the German language, all unconscious as 
it is, there are likewise shadowed forth the various factors of this 
idea. ‘That which lies before time, as well as that which is histori- 
cally valid, as coming from ancient times, is right and law (Recht und 
Gesetz). This is expressed by the old high-German ewa, root ev, 
kindred in stem with avum, aidy. Comp. von Raumer, althochd. 
Spr. pp. 329, 330. 

(2) The commandment of the Old Testament is, according to 
Christ’s word, the commandment of God (@eds évteitaro, Matt. 
xv. 43; comp. To pyOév ipiv bd rob Ocod, Matt. xxii. 31). And 
just for this reason it cannot be broken; comp. Matt. v. 17. 
Comp. vouos Kupiov, Luke ii. 23 ff., 39 ; véuos tod Ocod, Rom. vii. 
25, vill. 7. The will of God in the form of the law, that is to say, 

G 



98 THE POSITIVE LAW. [CHAP. II. 

of commands and prohibitions affecting men, forms at the same 
time the contrast to that which was brought to pass through Christ. 
“O vopos Sa Moioéws €500n, 7) xapis Kai 7 adnOea ova “Inood 
Xpiorod éyévero, John i.17. This is said in that passage, to make 
plain in what sense the disciples of the Lord had received out of 
His fulness, and in truth, grace for grace. The fulness of divine 
truth was not yet suited to the previous revelation. By Moses 
God gave the law, the sum of requirements which the true God 
makes upon men. From this requirement man receives nothing but 
an indebtedness of performance. But from the fulness of Christ 
he was to receive. For by Him came into the world the grace of 
that God who gives exceeding abundantly (aAodtos Tijs ydprTos), 
and herewith, the whole undivided truth of God, the necessity for 
which the he awakens and confirms. Compare afterwards, § 17. 

(3) As Christ confirmed the divine character of the law and of 
the whole Old Testament revelation, so also ought, according to His 
words, the Scriptures of the Old Testament, in their turn, divinely 

to accredit His mission and divinity. Ei yap émuctevere Mich, 
erriaTeveTe dv ewol, Tepl yap éwov éyparwyev, Jolin v. 46; comp. with 
v. 39. "Ore Set trAnpwOhvas wavta Ta yeypaypéva ev TO vOM@ 
Moitcéws Kat mpodytrats Kal rardpois mepi éuov, Luke xxiv. 44. 
Here also it is the essential connection of the historical manifesta- 
tions of God upon which this mutual attestation rests; and for this 

very reason, therefore, it was only Jesus Christ who could remove 
the veil from the words of the Old Testament which rests upon 

them (2 Cor. iii. 13, 16). 
To the Christian consciousness, therefore, comes first of all, 

through its genetic connection with Christ and the relation of Christ 

to the words of the Old Testament covenant, the knowledge of a 
law which has proceeded from God, and has been promulgated at a 
fixed historical period. Not, however, in the manner of an external 
acknowledgment, in which, as it were, we only repeat after Christ 
what He has said concerning the law of Israel, but in the way of 
an inward satisfying of a moral and religious want. In order to 
understand this, we must not, however, stop at the law of Israel as 
such, at the law isolated from its real connection, but must take a 
comprehensive view of it in the historical-organic position in which 
it actually stands. That is the inseparable connection of the law 
with the prophecy and promise of Israel. In this twofold position 

Moses himself appears in the New Testament: comp. John v. 46, 

Luke xxiv. 27, Acts vii. 37, xxvi. 22, with John i. 17, Rom. v. 14, 

ee, 

———— 
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etc.—For such a revelation, not for the revelation of a divine law 
per se, longs the conscience-awakened man. And he who, impelled 
by such longing, becomes aware of the true position occupied by the 
law of Israel, then learns from the bottom of his heart to say with 
Christ, “ Salvation is of the Jews” (John iv. 22; comp. Rom. xi. 
17, 24). He who does not know this from living experience, pos- 
sesses no perfect Christian consciousness. 

Two things, namely, man must become aware of through tlie 
conscience,—a relation of God to him, and a relation of himself to 
God. The first, so far as it becomes known to us in conscience, 

_ is a permanent requisition on the part of God; the second, a per- 
manent shortcoming on the part of man. Such a state of things 
cannot be what God wills. The communion of God with us cannot 

- have for its object merely to reveal and:to establish the defect of 
our communion with Him; and if He brings before us in our con- 

science this communion with Him as the object of our life, this 
cannot be for the mere purpose of letting us conceive that the 
frustration of our life’s object should be the only thing which God 
will bestow upon us by the fact of this testimony of our conscience. 
Conscience certainly impelled even the heathen world to fear, to a 
yearning for change, and to prayers to their gods. The God who 
in our conscience makes a demand upon us, will therefore reveal to 
us our false relation to Him, which has become historically fixed 
and now natural, as something which He will not have so, but 
which we so have and so wish to have. If God, however, wishes 
that man should abandon this false relation so historically fixed, 
then is it inconceivable that this His will should be made known 
to us by Himself only in the form of a requisition. That is to say, 
in other words: if this communion with God is to appear to us as an 
attainable end of life, then must this communion be equally that of 
a God who makes demands, as of one who imparts (i.e. the needed 
grace). That this relation, however, of God tothe human race is as 
old as the history of this race, is declared to us by one history alone, 

—that of Israel, which at no time and in no place knows of law 

except in connection with promise—nay, resting on the ground of 
previous blessing and promise. And Israel is the bearer of this 
relation in such a way, that even, according to the express terms of 
the revelation peculiar to this people, it should avail not alone for 
the people of Israel, but for all nations of the earth. This is the 
Christian-ethical and inwardly necessary recognition of the his- 
torically revealed law, as it developes itself on the basis of the fact 
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of conscience, taken in connection with the history of the salvation 
of the human race in Christ. ; 

(4) The first import of the commandment appearing in words, 
and of the declarations of God given in words (Gen. ii. 16 ff.), is 
this, that man should recognise the law of his spirit and his natural 
inclinations not as an autonomy of his own spirit and his own nature, 
but as ordained by God, and as the effects of the will of a personal 
God standing over him. Man’s conscience was intended to be a 
depository of divine command and prohibition. But man struck 
out of his recollection these divine words, and his inclinations turned 
towards that which God did not wish. And this took place in 
those human beings whose species and nature were destined, as root 
of the race, to set forth the nature and kind of the whole stem 
throughout all its branches and ramifications out of themselves as 
out of aroot. And thus it was, that that aversion to call to mind 
that which belongs to God, became the nature of the human race. 
Conscience itself becomes a thorn to man against which he kicks, a 
voice which he wills not to hear, or would wish todrown. Nothing 

is of greater importance, as opposed to this tendency of the race, 
than a law proceeding from God, not latent in the human spirit, 
but a law of the divine will expressed in words. 

When, therefore, in spite of this, we shall not in what follows 
enter upon the contents of this law in its whole extent, this will 
be chiefly from the reason, that what is peculiar to the moral con- 
sciousness of the Christian is given not in the law, but in Christ the 
end and object of the law (TéA0s yap vopov Xilors Rom. x. 4). 
‘The analysis of the law of Israel, together with the whole position 
of Israel, belongs to the preparatory teaching of the divine acts, 
not to the characteristic of the existence and life of the Christian, 
which root themselves in Christ. Therefore that element of the 
law of Israel which conditions for all time the moral consciousness 
of Christians, is to be derived and understood not so much imme- 
diately from the law of Israel, as from Christ the fulfiller of the 
law, as it is also objectively present to the Christian in Christ and 
in communion with Him. 

If, consequently, in what follows, the question is of a position 
under a law of God, the position indicated by God to Israel is not 

hereby intended. For Israel was placed under law and promise. 
But it is a position which Israel attempted arbitrarily to assume ; 

and thus, while seeking after a law of righteousness, they failed to 
attain to the law of God in its true signification (or, according to 

PEAT ee 
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the other reading, to a law of righteousness, which would have pro- 
- duced righteousness), Rom. ix. 31. And because throughout all 
times the temptation crept upon Christendom even to place itself 
under law, we shall only have to point out in what follows, what 
would be the import of that will of God revealing itself in the 
form of a law, and making requisitions from man, and how far its 
effect reaches, if we should have to think of man merely as placed 
under a law of God, as we, however, have not so to think either of 
the children of Israel, much less of Christians. And the firmer the 
conviction of the Christian that God is a lawgiver and judge, the 
more deeply he feels what is the nature of the law that “ worketh 
wrath,” so much the more clearly and definitely must this his con- 
sciousness stand up before him, that he may know why he shud- 
ders at any attempt again to seek in Christ either a law or the law, 
instead of “ grace and truth.” 

True it is, indeed, that conscience and law are not stages of 
development which the man has left behind him when he stands 
as a Christian in the faith. And this so much the less, the less, as 
we shall show hereafter, the actual condition of the Christian is 
comprised in that life which is born of faith. So far, however, as 
he lives in faith, not only are conscience and law not against him, 
but he does not even stand under his conscience and law, and law 
and conscience are not above him, but both live zn him, and he lives 
in both, but not by virtue either of conscience or of the law. That 
in which the Christian finds peace and freedom, is derived neither 
from his own conscience nor from the divine law. 

True it is, however, that in the Scriptures that principle of a 
new life in which the Christian stands, whether we call it Christ, 
or the spirit of life, or freedom, or faith, is also called a law (0 voyos 
Tov Xpiotov, Gal. vi. 2; 0 vopos Tod mvevpatos THS Cwis ev XptoTa 
"Inood, Rom. viii. 2; vouos térevos THs érevOepias, Jas. i. 25; 
vopos édevOepias, ch. ii. 12; vouos wictews, Rom. iii. 27). And 
not only is that, which remains the task even of the Christian, in 
general called keeping the commandments of God (tnpyous evTodAav 

@cod, 1 Cor. vii. 19), but that specially which Christ gave and left 
behind Him is time after time called a commandment, or com- 
mandments, and indeed a new commandment (xawv7) évtody, Jolin 
xiii, 34, 1 John ii. 8; comp. generally the whole of this epistle). 
And thus just here will be the proper place to investigate the 
reason why, when we are speaking of a divine lAw, the law of 

_ Christ also, the commandment of Christ, the law of the Spirit, or 
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the law of faith, and so forth, are not drawn into the circle of 
inquiry. The question is indeed not settled in this way, by 
our asserting, perhaps, in reference to those expressions of a vojos 
Xpworod, and so forth, that this is only a figurative mode of speak- 
ing, arising out of a comparison with another voyos mentioned at the 
same time (as in Rom. viii. 2, ill. 27; Jas. il. 12), so that we could 
speak there of a law only in a certain sense, and by way of com- 
parison, or relatively and not literally. For this mode of expression 
occurs also where no parallel is drawn with another law (Gal. vi. 2; 

Jas. i.25). And the Christian knows and feels in his inmost man, 
that this is rightly and truly meant. But from our own language, 
we are convinced that the word law (Gesetz) does not always mean 
the same thing, that is to say, that we thereby do not always 
understand a requisition made to man from without. When the 
apostle (Rom. vil. 23, 25) speaks of “a law of sin,” by this is 
meant that internal necessity which belongs to the nature of sin, 
by which, where it has its hold, it regularly works that of which the 
apostle had before made mention. ‘The law of faith (Rom. iii. 27) 

is not a law which demands faith, but a law which belongs to the 
nature of faith, by which Sap and necessarily all boasting on 
man’s part is erga: The law of the spirit of life in Christ Jesus 
(Rom. vill. 2) is that power indwelling in the spirit of life by an 
internal necessity, by virtue of which this spirit of life effects that 
freedom which is there spoken of. That which James (ch. i. 25) 
calls the perfect law of liberty, is nothing else than that New 
Testament word of truth before mentioned by him (ver. 18), by 
which we Christians are regenerated (arextynoe). Its perfectness 
consists just in this, that it is not merely the norm of free moral 
activity, but is te power thereof; that it does not demand, but 
produces this freedom. If we wish to be judged by this law of 
liberty (ch. ii. 12), then have we so much the more necessity to 
inquire whether we have fulfilled the positive law of God, the 
more the power of fulfilling the law which is awakened in us by 
the word of truth surpasses the demand for the fulfilling of the 
law (compare Wiesinger on both passages). Finally, Paul (Gal. 
vi. 2) calls the mutual bearing of each other’s burdens the ful- 
filling of the law of Christ. Who he is who can fulfil it, was pre- 
viously stated—those who do not stand under the law, but who, 
led by the Spirit of God (ch. v. 18), live in the Spirit and walk in 
the Spirit (ch. v. 25), and are therefore called spiritual men (avev- 

ftatexol, ch. vi. 1). These fulfil the law of Christ in the mutual. 
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bearing of each other’s burdens. It is not an isolated command of 
Christ that is named or intended, but the law of Christ. Ought 
we to explain the expression “law” of Christ from an “ antithesis” 
of Christ with the law of the old covenant, of which we find no 

trace in the immediate context? Or if a definite commandment 
of Christ were meant, as e.g. John xiii. 34, why is it called here 
Tov vouov, not THv évtodjv? Is it for this reason, perhaps, because 
that commandment of love is the whole law? But Christ regards 
not one, but two commandments, as including the whole law and 
the prophets (Matt. xxii. 40); and the mutual bearing of burdens 
is the fulfilling of only one side of that love which Christ requires, 
not the fulfilment of the commandment in its entirety. I imagine, 
however, that I take quite a correct view of the words of Paul, 
when I here think of Christ as the bearer of our burdens, and 
understand by the law of Christ that law embodied for us in 
Christ for the bearing of our mutual burdens. For this is certain, 
that the unattained majesty of the fulness of love and of the long- 
suffering of Christ stands over against us Christians instar legis: 
only that Christ the Lord is not merely the embodied law, nor the 
embodiment of the fulfilment of the law which has been realized in 
Him, but the Lord who, as He places before us His nature as the 
law of our nature, so also He pours forth in the Holy Ghost the 
law and the virtue of His nature, by whom we must be led, in 
order to fulfil the law of Christ. Christ the bearer of our burdens 
is not merely the law which regulates our conduct by a demand, 
but also, at the same time, an embodied type of the way in which 
the Spirit of Christ works in us, and makes us able to follow Christ. 
And just because I must keep both things unchangeably in view in 
my thoughts of Christ, Christ falls not under that idea of the law, 
in which I cannot think of both, but must think only of the one 
that the law requires, but does not bestow. 

Similarly the case stands also with the commandments, or the 
new commandment of Christ. That this is a charge, a command 
in the true sense of the word, there can be no doubt (comp. John 
xv.17). But as the commandment of love it is not at all new, but 
something primeval. That in which this commandment is new, is 
not to be sought either in its being in a new form of command- 

ment, or in its having a wider range or a higher degree of love, or 

even in this, that perhaps the Re demands from us a love 
like the love of Christ. Rather does the novelty, not of the com- 

nandment, but of the love demanded, consist in this, that this love 
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in its source rests upon the love of Christ, that is to say, springs up 
in us out of the love of Christ towards us, and presupposes that 
state of things which is equally true in Christ and in Christians, 
that the darkness is past, and that the true light now shineth 
(1 John ii. 8). That we should hold fast to that love which has 
been kindled in us by the light of Christ’s love streaming into our 
hearts—this is the new element in the commandment of love, as 
it springs from Christ. “A new commandment give I unto you,” 
says Christ, “that ye love one another; as,” or “since (kaos) I 
have loved you, that ye love one another” (John xiii. 34; comp. 
xv. 12, and xcaO@s, xvii. 2). He who believes in Christ is born of 
God, and loves Him who has begotten him, as well as him who is 
begotten of God (1 John v. 1; comp. 1 Pet. i. 22,23). And since 
in this commandment of love, as in all Christ’s commandments, I 
cannot stop at the commandment in order to derive from the com- 
mandment of Christ the fulfilling of that commandment, what 
Christ commands does not therefore fall under the notion of the 
law, which merely makes demands on us; and in truth as certainly 
so, as that Christ in His essential aspect is not the requirer of a 
life in God, but the giver of this life (Sov dudovs TO Koop, John 
vi. 33). | 

What the true character is of that hankering to place the 
Christian life, as to its principle, under law and commandment, is 
shown by the history of ethics. We will briefly sketch merely its 
leading features, in a glance at its beginnings. Quite gently it 
makes its appearance in the apostolic fathers in the Shepherd of 
Hermas, in the second book. The life of the Christian is based on 
mandata. Faith also is a mandatum.. With these commandments, 
of which the Christian is to suppose that he can obey them all, 
the Christian arrives only, so to say, at a common everyday Chris- 
tianity. When, on the other hand, he adds to these something 
more which Christ has not enjoined—as, for example, special fasts 
(lib. i. similit. v.)—then he gains especial honour and merit before 

God. All this, indeed, man does not do of himself, but “ the man 
who has the Lord in his heart.” But yet it is just man’s own 
doing, the fulfilling of the commandment, the going beyond what 
is commanded, which is the ground of justification, nay, of especial 
honour before God. 

‘Yo Hermas we must join in the third century Clement of Alex- 
andria. In a certain way, however, after the manner of the Stoics 
and Neo-Platonists, he reverses this relation. The sum of the 
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commands of Christ, and of the course of action corresponding to 

these commands, is only a preparatory training for the higher 

Christian perfection. Christ Himself is our Schoolmaster (Pedag. 
i. 7). The difference between the new and old covenant consists 
merely in the nature of the commandments. There the command- 
ment of fear; here that of love for the Lord (!).. Thus to him the 
law of Moses becomes a yapis wadaia; the law of Christ is distin- 

guished by the mildness of the Adyos, by that alternation of praise 
and blame, of exhortation and prohibition, which is suited to the 
constitution of man. Faith is obedience. Obedience rests on 
commands. The obedience shown in our manner of acting is 
guided by the system of the commandments of the Lord. At the 
head of these commandments stands the proposition: “ And as ye 
would that men should do to you, do ye also to them likewise” 
(Luke vi. 31). This might also be expressed in the propositions : 
“ Thou shalt love the Lord thy God, etc., and thy neighbour as 
thyself” (Luke x. 25-28). But in this the Schoolmaster gives only 
teaching for children and food for children, and prepares for the 
reception of the knowledge of wisdom (Strom. vi. 1). To this 
knowledge the Decalogue ceases to be ten moral precepts ; it is the 
symbol of the dvavxn Snutoupyia (Strom. vi. 15). The goal of 
this higher knowledge is Gnostic holiness (i. 7). It consists in a 
contemplative union with God, by virtue of which he who possesses 
this knowledge, himself in a certain sense a God, acts like a God 
in a state of perfectly passionless existence (Strom. ii. 19, iv. 23, 
vii. 5). “If we say that we have no sin, we deceive ourselves, and 
the truth is not in us,” does not stand written in this codex of 
Gnostic perfection. 

It is otherwise with those who in other respects represent the 
church system. They know nothing of this height of perfection ; 
but they separate works from the vital ground of grace received, 
place them side by side with this grace as a fulfilling the command- 
ments of Christ, and characterize them as means of again obtaining 
the grace which has been lost through after offences. On this rests 
the doctrine of penance. What Origen had taught in this respect — 
(comp. e.g. conira Cels. iii. 71), and what he meant when he calls 
good works the perfecting of justification (Comment. in Ep. ad Rom. 
iv. 6), reappears in Cyprian (De opere et Eleemosynis, shortly after 
the commencement). The whole of this salutaris operatio is not 
a living energy springing from the nature of faith, but the effect 
of a knowledge in which the believer knows that God and Christ 
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command this or that, and that this commandment is truth. For 
this Christ gives to that man who is saved by grace a law (De op. et. 
Eleemos. p. 237, ed. Paris). Thus, therefore, it is said of him who 
is active in deeds: “ Operatur ideo quia credit, quia scit vera esse, 
que predicta sunt verbis Dei, nec scripturam sanctam posse men- 
tiri, arbores infructuosas, i.e. steriles homines excidi cet.” (lc. p. 
239). That the believer knows this is quite true. But the terror 
arising from this knowledge is neither the substance of his faith nor 
the power of that love to God in Christ, from which the vital energy 
of the Christian life springs. And still more suspiciously is it said 
in another passage: “ Preeclara et divina res . . . salutaris operatio, 
solatium grande credentium, securitatis nostre salubre presidium, 
munimentum spet, tutela fidet, medela peccati, res posita in potestate 
FACIENTIS.” 

If the peculiar principle of the Christian’s life had not gradually 
been lost to view, the appearance of such a book as that of Am- 
brosius, de ofjiciis, that transfer of Cicero’s book to the domain of 
Christian life, would have been utterly inconceivable. 

This downward path was crossed by Augustine in a way that 
forms an epoch. ‘This is not the place for entering into an exposi- 
tion of this. I will only cite three passages: “ Non... sumus sub 
lege bonum quidem jubente sed non dante; sed sumus sub gratia, 
que id quod lex jubet faciens nos amare, potest liberis imperare” 
(De Continent. c. 3).  Quia lex per literam jubet, non per spiri- 
tum juvat, quicunque sic audit literam legis, ut ei sufficere videatur, 
cognovisse quid jubeat aut prohibeat, quo id se arbitrii sui virtute 
impleturum esse confidat, nec fide confugiat adjuvandus ad spiritum 
vivificantem, ne reum factum litera occidat, is perfecto zelum Dei 
habet sed non secundum scientiam” (Lp. 186, c. 3). “ In quantum 
quisque spiritu dicitur, non est sub lege, quia in quantum condelec- 
tatur leoi Dei non est sub legis timore, quia timor tormentum habet, 
non delectationem’” (De nat. et grat. c. 57). 

This evangelical principle laid down by Augustine traverses and 
combines itself in the further development of theology through the 
course of the middle ages, in the most diverse manner, with the 
Jegal type, with the mystic contemplation, and with formal defini- 
tions, which are borrowed from the ethical systems of philosophy 
of the pre-Christian world. I would refer, for this development 
and this complication, to the sketch given in my Encyclopedia. 
The true knowledge had become at the end of the middle ages a - 
rarity, until, after some precursors like Joh. Wessel and others, the 
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evangelical principle again burst forth in the Reformation. And 

yet at the end of the eighteenth century, one who calls himself a 
Protestant theologian, in reference to the complaint of Luther, 
that “ many great and excellent men did not know how rightly to 
preach Moses, but wished to make a Moses of Christ, a law-book of 
the gospel, and works out of the word,” in sober earnest made this 
declaration, “ On these principles no true Christian morality could 
exist’ (see my Encyclopedia, p. 241). 

§ 14. The Working of the Law on the Human Consciousness. 

a. The Knowledge of the Law. 

Tf, first of all, we look altogether away from the nature of the 

divine law, and contemplate it only in its form as a system of divine 

commands and prohibitions, in order to ask ourselves the question, 

What man hereby becomes conscious of, then something becomes 

manifest therein which is partly analogous, and partly distinct from 

the working of the conscience in the present state of mankind. 

The working of the law is analogous in this, that I, by virtue of 

the law, acquire the knowledge of a higher determination for my will, 

without gaining in the law, and by the law the identity of the in- 

clination and direction of my will with the law (1). The working 

of the law is distinct in this, that by virtue of this law I can on no 

account view this higher determination of my will as an autonomy 

of my nature or of my Ego, but I recognise it as a rule outside 

of me, established by God. And in this the law brings to light a 

latent relation of the human conscience. The nature, however, of 

the law of Israel is not an interpreter of the nature which belongs 

to the universal human conscience, although in so many points the 

testimony of the human conscience, which has made itself heard 

in history, accords with the nature of the law. For the essential 

design of the law of Israel is not to promulgate the contents of the 

human conscience, but the thoughts of God respecting Israel and 

the whole human race, in preparatory connection with the redemp- 

tion of that race (vid. § 13). 

The points, then, in which the nature of conscience comes in 

contact with that of the law, are the relations of man to himself 

and to other men. For an adequate knowledge of God is, accord- 
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ing to the evidence of Scripture and the experience of history, not 

a result of the testimony of conscience(2). But even in those 

points the knowledge which is the result of the divine law, is not 

precisely similar to that consciousness which is conditioned by the 

spirit of conscience. For that which, according to the law of 

development of the human spirit, comes to man’s knowledge sub- 
jectively and successively in his conscience, presents itself objec- 

tively in the law with its commands all at once, and is present to 

him in its full extent. And that which, in accordance with the 

corruption of man, may become dark and uncertain in relation to 
his conscience, the same presents itself to him in the law clearly 

and unambiguously (3). 
Before everything, however, the relation to the living, personal, 

self-testifying God is that element wherein the knowledge which is 

brought about by the law, has, in comparison with the conscience, 

its characteristic trait. This, not the formal conception of the law 

as such, it is, by which the power of self-judgment given in the 

conscience arrives at its standard, the requiring and judging will of 

God (4). And in the same knowledge by means of the law, which, 
as the requisition of God to man lying under the dominion of sin, 

does not subdue the evil tendency, but only gives occasion to sin to 

break forth in all kinds of lusts, there is produced in man a con- 

sciousness of sin as it really is,—namely, a rebellion against God’s 

holy will (5). In this way the law unveils the true nature of the 

moral position, which has not yet been revealed to man by his con- 

science, of which he has an inkling in conscience, but knows not 

with perfect clearness. 

(1) Whether under the term “Jaw” we choose to think of that 
“primordialis lex data Adee et Eve in paradiso quasi matrix omnium 
preceptorum Dei,” or of all the later manifestations of the requir- 
ing divine will up to the final revelation of the law by Moses, it 
always is, and continues to be, a declaration addressed to man from 
without, by which he is instructed in what God requires of him. | 
The nature of this declaration as a law is absolutely comprised in | 
its requisitions; so that this “docere legem, erudire” proceeding 
from God, as Tertullian rightly calls it (Adv. Jude. 2), has this 
only for its result, that man learns the requisitions of the will of 
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God. For if man, in connection with this his knowledge of the 
law, knew also something besides, e.g. that he willed that which 
the law required of him, or that in actual fact he discharged the 
requirements of the law, then would he know that he could will, 
or do so, not in reality from the law. For in the law, as such, we 
have no revelation of the divine will to bestow on us the power to 
fulfil its requisitions. If, consequently, I knew of such a power, 
and if, at the same time, I knew not of the revelation of a divine 
will granting to me such a power, then I could derive such power 
from man’s own resources alone. To endeavour to derive it from 
the law, would be exactly as if I should wish to make out of a de- 
mand for payment the proof of my ability to do so. By virtue of 
the divine law considered in itself, I know only of a divine requisi- 
tion, and nothing more. God teaches (comp. Deut. iv. 1, etc.), 
and causes Israel to know His judgments (comp. Ps. Set 20). 
Here we find the capacity for a complete knowledge of the require- 
ments of the divine will, but not the least trace i any necessity 
given of imagining that, by virtue of the law, the law should also 
be one with the inclination of the heart, and so the vital impulse 
and centre of ‘our free vital movements. The Old Testament 
revelation speaks indeed of a nearness of the law, by virtue of 
which it is in our heart as well as in our mouth (Deut. xxx. 14). But 
all this is under a supposition, which can by no means be regarded 
as the result of the position of man given him under the law as law, 
—namely, under the supposition of his turning, not to the law, but 
to Jehovah the Lord (comp. the WA, vers. 8 and 10, in opposition 
to 722? mipDN, ver. 17). To attempt to derive this free act of the 
heart from the law, would be just as unreasonable as to say, I will, 
because I ought, and to assert, that this was a genuine, free, and 
perfect will of the heart. Compare with this passage of Deutero- 
nomy, the significant application of this passage by the apostle, 
Rom. x. 6 ff. Our Christian consciousness is filled with the testi- 
mony of the apostle to the fact that the law is not there to give to 
man life and righteousness. Speaking of the final revelation of 
the law to Israel, written on the tables of stone, he calls the law 
the letter (ypaupa), which hills (2 Cor. iii. 6); and the ministry of 
the law a ministry of death (2 Cor. iii. 7), a ministration of con- 
demnation (2 Cor. iii? 9). Opposed to this waXasorns ypappatos 
stands the word of the new covenant, the fulfilment of the old pro- 
mises in the word, as xaworns mvevpatos (Rom. vii. 6). “If there 
had been a law given which could have given life, verily right- 
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eousness should have been by the law” (Gal. iii. ay But this is 
not the case. 

(2) Compare, on the relation of conscience to the consciousness 
of a God, , 10, note (4) at the end. It is not by this to be denied, 
that “ man’s reason or natural intelligence has a glimmering ack 
of the knowledge that a God exists” (Fo rm. Cone. li. 2, 9), or “that 
the heathen have in some degree a knowledge of God ee natural 

law” (ibid. v.22). The “quod sit Deus” we have before discussed. 
Is there, however, a testimony of conscience as to these questions, 
guid sit and quid velit Deus? We find, according to the history of 

the heathen world in reference to the quid sit, that it is nowhere of 
such a nature as to correspond to God’s revelation of Himself in 
His word. And in respect to the quid velit, we find only a relative 
approximation (“humana ratio naturaliter intelligit aliqguo modo 
legem,” Apol. iv. 7; “particulam aliquam legis tenet,” Form. Cone. 
ii. 2, 9), and indeed in reference to the relations in which man 
stands to himself and other men. But even there not in the form 
of the knowledge of a divine will in regard to man, but of a mutual 
human standard, by which the will of the individual is limited. 
‘Ab altero expectes,” says Seneca, “alteri quod feceris.” Compare 
what Diogenes Laertius relates of Aristotle (v. 21): "Epwrnfets 
Tas av Tois hirows mpochepoimeba; Edn ws av evEaipela adTovs 

jut mpoopépecOa. ‘This has been compared to the words of Christ: 
ITavta obv bca dv OédyTe va ToLbow dpiv ot dvOpwrrot, oUT@S Kat 
ipmets toseire avtois: odTos yap eotLv O vomos Kal ot TpodjTat, Matt. 
vil. 12; comp. Luke vi. 31. Formally, these expressions are per- 
fectly alike. They assert that we ought to have the same standard 
for ourselves and for others, and that the good we desire for our- 
selves we ought to show towards others. But the expressions 
acquire quite a different meaning according to the supposition of 
what we conceive to be that good which we wish for ourselves. 
Yor, according to this supposition alone, this equal standard obtains 
a moral or immoral character, and one pleasing or displeasing to 

God. Nay, the true standard of that which man has to wish for 
himself, he finds at no time in himself or his own inclination, but 
in the will of God. Under the supposition that man has such an 
objective standard for the good, this equal standard, according to 
which he does to others that which he wishes to receive from them, 

is the simplest guide. But never without this supposition. To 
such a leading proposition is the discourse of Christ joined. When 
the question is of the love which tolerates an association with the 
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unholy neither with carping censure nor with profanation of what 
is holy, and the power of which one obtains by prayer, we may go 

on to say, “ Therefore, all things whatsoever ye would that men 
should do to you, do ye even so to them.” And just so we find 
the word in Luke, after an exhortation to a self-denying, long- 
suffering love, at all times ready to be shown even towards our 
enemy. ‘This love fixes the standard for that wltich is morally 
good. By this alone is to be determined what we should wish for 
ourselves from others, and what we should voluntarily do towards 
them. Isolated from such connection, the proposition that from the 
measure of our own wishes we ought to measure and to satisfy those 
of others, is not at all a moral precept. And yet, after the example 
of Clement of Alexandria, it has been endeavoured to make this 
the leading proposition of the moral precepts of the Lord, or to 
trace herein the identity of the natural requirement of conscience 
with the principle of Christian morality. The law of God, how- 
ever, does in nowise begin with the relation of man to man, but 
with that of man to the oad and personal God. 

(3) The law of God in Israel is not the product of a . develop- 
ment-process in the people of Israel, in which they had gradually 
become conscious to themselves of what is right and good in the 
relation, whether of man to man, or of man to God. On the con- 
trary, God testifies His will in gradual revelation, in opposition to 
the spirit predominating amongst the people. ‘The Jaw is not im- 
planted in the people by God as a spiritual principle, whose develop- 
ment He might have left to them; but it places the totality of the 
relations of human life in this people, through the manifoldness of 
the commandments of the law (0 voyos tT&v évToA@v, Eph. il. 15), 
under the rule of the divine requiring will. It is not left to the 
vacillation and investigation of human knowledge, and nothing is 
handed over to the doubtful settling of man ; but it stands, (which 
could not be said either of conscience or of any human law,) incon- 
testably before us as the “ holy law,” and its commands as “ holy, 
just, and good” (Rom. vii. 12). And thus it stands before even 
the apostle of Jesus Christ. 

(4) The dissension, as it makes its appearance by means of 
conscience, is, in the form in which it shows itself, an internal one. 
There are Noyicpol weTaEd ANAnAOYV KaTHYOpOUYTES 7) Kal aTONO- 
youyevot, Rom. ii. 15. It is otherwise with the force of the law. 

The law is the word of revelation: “ Zam the Lord thy God” (Deut. 
iv. 5, 30, etc.). In and by these words God is Judge upon earth. 
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The blaze of the lightning which accompanied this revelation is 
the visible sign of that power of judgment belonging to the word, 
which, as the word, inherently announces to the creature-life the 
presence of God as Judge (comp. Ps. 1. 1-4, lviil. 12, Ixxxii. 1, vii. 
12). And not only on Sinai, but from paradise onwards, the self- 
testifying of God among the people of Israel produces the con- 
sciousness of God as a Judge (Gen. iii. 8 ff., xvi. 5, xviii. 25; comp. 
afterwards Eccles. xii. 14, Isa. Ixvi. 15, 16). 7 

(5) The effect of the law in reference to the knowledge of evil 
can be no other than this, that we should now recognise that evil is 
not altogether comprised in the wrong done to a better knowledge 
dwelling in us, but is also an offence against the person of the holy 
judging God, standing over against the Ego. What Nigelsbach 
(hom. Theol. p. 268, Anm.) says, that the word “sin” is not adapted 
to express the idea of the duaptjpara of the Homeric man, might 
in a certain sense apply to the whole of that self-judgment which 
was extraneous to Christianity, and to the law of that holy God who 
had been historically manifested. The element is wanting which 
consists of the personal guilt which at the same time supervenes in 
the offence against a present and holy God, as it is unconsciously 
expressed in our word “sin” (Stinde, sunta, sons; peccatum and 

culpa at the same time). To do evil in the presence of a revealed 
God, is to “ sin against God” (DION? SOM, Gen. xxxix. 9; comp. 
xiii. 138, xx. 6). And this also not merely as the form of the con- 
sciousness developing itself under the law, but in consequence of 
express declaration, “ Whosoever hath sinned against me, him will 
IT blot out of my book” (orNDN Wk, Ex. xxxii. 33),—a repetition of 
that which was spoken to our first parents, and suspended over 
them, Gen. i. 8 ff. Hence also the confession, “ We have sinned 
against Thee” (Deut.i.41). With the law begins the consciousness 
of being debtors (reus, tmodixos). (Oidauev dé Ste Goa O vopLOS 
Eyes, TOs ev TA VOUM Aare, Wa... bTodLKOS yévnTaL Tas O 
Koo pwos TS Oecd, Rom. iii.19). For the dpovnpa ths capKxos shows 
itself as éy@pa eis @eov, Rom. viii. 7. And against this éy@pa—o 
vomos opyny (scil. eod) Katepyagerat, Rom. iv.15. In this mutual 
relation the discord which necessarily exists between holiness and 
unholiness reaches its acme, and at the same time is fully revealed : 
sin has showed itself in its true nature, as a separation between 
man and God, for whose removal a third element—an atonement is 
required ; comp. Ex. xxxii. 30. Hence John’s definition of what 

he calls sin: mas 0 wot@v THY duaptiav Kal Tiv dvoulay Tole, Kab 

RE, OF ate 
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% apaptia éotiv 7 avopula, 1 John ili. 4. ’Avopéa stands here, not 

in the general sense of what is contrary to law and ordinance (as 
eg. in Matt. xiii. 41, etc.), but in the special sense of what is 
directed against God’s law. And in this light, sin in the chil- 
dren of God shows itself as what is in its inmost nature opposed to 
their position. Comp. v. 1 and 9. With the law the true nature 
of evil becomes first manifest. Ob yap odK ore vomos, ovdé 
mapaBaats (Rom. iv. 15). Along with the testimony which 
God bears to Himself in the law, sin becomes conscious trans- 
gression of the known will of God. Not that sin first became sin 
when the law was given. It has been in its nature present from 
the beginning onwards. But before the law divine justice silently, 
(i.e. without a distinct testimony placed before the eyes of all,) 
executed in the case of the human race its judgment on sin (éGaci- 
Aevoev 0 Oavatos, Rom. v. 14). In and with the law, however, sin 
is formally and solemnly imputed (€XXovettTast, Rom. v. 13) as 
what it really is. In this act of éAXoyeto@as, the relation of sin to 
what is good is manifested as the discord between two personalities, 
the person of God and the person of man, to all those who hear 
the law: in this é\Xoyeto Pas appears at the same time in its whole 
extent the judicial majesty of God. But the law brings about the 
recognition of sin not merely in this way, that it calls sin sin, not 
merely so, as the apostle says, dua vouou ériyywous dwaptias, Rom. 
iii. 20. Rather does the apostle at Rom. vii. 7-13 explain himself 
respecting the import. which the law has for his inner life as well 
as for every individual man. And this very position of the law it 
is which enables us at the same time to recognise why freedom from 
sin is not to be obtained from the law. We give to the apostolic 
thoughts, as we think we are bound to look at them, their general 
expression. Through the law alone we, as self-acquired experience, 
derive a perception of the true nature of sin. For, on the one hand, 
I know not what it is to covet, unless the law speaks to me, and 
says, “ Thou shalt not covet.” In this way only do I rightly 
understand coveting as an offence against the will of God which is 
over me. And, on the other hand, sin, that perversity which kicks 
against everything which prevents man from giving way to his own 
impulses, takes occasion from that very command not to covet, to 
excite and set in motion within me all kinds of evil desires. And 
hereby alone I learn by experience rightly the nature and power 
of sin. For without the law, sin is dead. True, it is there; but 

for my consciousness it is as a lifeless body, which moves not, and 
a . 



114 | THE POSITIVE LAW. [CHAP. IE. 

whose stirring I cannot trace. And before the law comes to us, we 
find in the life of all of us a section of that life in which we live 
unmoved by the law, whose cleaving sword has not yet smitten our 
consciousness, and summoned us forth to the decisive contest. But 

when the command, that we must not allow ourselves to covet, 
comes forth before our souls, in such a decisive hour sin revives in 
us: it wrests this very commandment into an occasion for deceiving 
me, inasmuch as it excites me to lust by the very prohibition of it, 
and at the same time slays me by the commandment, which declares 
that he who lusts against God’s command has fallen under the 
power of death. Thus I die, and the commandment destined for 
life is by me found to be the bearer of death. This, however, does 
not destroy the holiness of the law, nor the holiness, righteousness, 
and goodness of the commandment. It in no way proves that it is 
that which is good which brought about my death. Rather is it 
sin that has brought death upon me. But the object is, that sin 
should be manifest to me as that which, through what is good, works 
my death, in order that by the commandment the exceeding sinful- 
ness of sin should be presented to me in living reality. 

This is the testimony of the apostle against those who are of 
opinion that they possess, in their knowledge of the law, the power 
to fulfil that law. How otherwise could the same apostle call the 
law the power of sin (1 Cor. xv. 56; comp. Rom. v. 20)? The 
law forces out the disease that is spreading under the skin. Such 
is its task. But healing it does not bring. 

To the exposition given of the apostolical declaration I only add 
a few more remarks. It appears to me, that we are not justified 
in concluding, from the passage in the Epistle to the Romans, that 
the working of the law and its commands, under all circumstances, 
is this, that sin arouses by it desires contrary to the law. The 
apostle does not use the present tense, nor does he characterize the 
relation as a constant one, and always remaining identical. He 
speaks only of an experience through which he has passed, from 
which he has concluded how it stands in respect to the law with sin 
and evil desire. This, however, is the experience, that when the 
law comes into conflict with sin within us, the law in itself does not 
become master over our evil desires, but only greatly inflames them. 
It is the old experience: nitimur in vetitum. But then we are not 
so constituted, that the sin which dwells in us has actually and 
simultaneously, at all points of our life’s relations, evil desires 
opposed to God; nor is the nature of the law such, that it actually 
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and simultaneously presents itself before our soul with all its com- 
mands. It is rather isolated critical moments in which such a con- 

flict between law and sin arises. And if nothing stands before our 
souls but command and prohibition, then in such cases, at all times, 
we become aware that our evil desires are more powerful than the 
prohibition, and are, in truth, first stirred up thoroughly by the 
prohibition. And this disposition of our heart is the decisive point 
for the question, whether then the holy law, the holy, just, and 
good commandment, makes us holy, just, and good men. The 
answer to this is, and remains, a most decided No. 

§ 15. b. Legal Obedience. 

With what has hitherto been discussed is associated the ques- 

tion, whether the law as a requisition of the divine will addressed 

to man, inasmuch as it does not as requisition include in itself the 

bestowing of any power for its fulfilment, becomes of no importance 

for the Christian consciousness, and remains a requisition to which 

no response of any kind at all can be made on the part of man. If 

this last is denied (1), and it is notwithstanding asserted that the 

law of God requires something of man which cannot be performed 

by man in the power of the law, and that what man, placed under 

this divine requisition, may perform is not fulfilling of the law in 

a true sense, then it is to be shown that notwithstanding the object 

of the divine law is attained in both cases. 

By virtue of the law I become conscious that the will of the per- 

sonal and holy God over me can only arrive at its just accomplishment 

out of a sanctified will in man. The more definitely, however, law 

and conscience reveal to me my own unholiness, so much the more 

decidedly does the law drive me from the requisition of holiness to 

that revelation of the divine will, by virtue of which God will begin 

with this, that He sanctifies me. If this desire takes possession of 

us, then is the purpose of the law attained (2). 

In the separate commandments, the requiring God holds up to 

me that which it is my duty to do, and what is right before Him, in 

the manifold relations of the life of man; and the task of my life 

stands before my soul as energy in every direction in the perfor- 
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mance of a dutiful obedience. But so long as that which is right 

before God, and which is my duty, stands before me as debtor as 

the requisition of God the creditor, and so long as I feel this obe- 

dience to be not the fruit of a willing heart, but only perform it at 

the command of this requisition ; so long is my obedience the obe- 

dience of a servant, who has reason not to rejoice at his position, 

but to be ashamed of it. Hence springs up the longing after free- 

dom, not after a freedom from right, duty, and obedience, but after 

that freedom which, instead of being bound by a law from without, 

is bound by a law of its own inner essence: so that we, sanctified 

for communion with God, should have in all the relations of our 

life that which is right before God as the inclination of our own 

hearts, our duty as an instinctive impulse of our love, and our 

obedience as the lordship over those servants of righteousness, in 

which we have not to strive to pay God our creditor that which we 

have not of ourselves, but to offer to God the bestower that which 

He has given tous men. Where this desire is awakened in every 

relation of my life, there is the design of the law as that of a 

schoolmaster unto the promises of God accomplished in me. 

Where this does not occur, there the design of the law remains, 

not by the fault of the law, but by my own fault, unattained, inas- 

much as I obstinately adhere to the law; which, however, was not 

destined, and therefore also has not the power to renew my heart, 

and in this renewal to make me capable of a true obedience. Tor 

this is the obedience of a heart sanctified to God, and sanctified by 

God (3). 

So long, therefore, as an unsanctified heart stands over against 

the law, no true fulfilling of the law takes place. For it fails, 

above all, in obedience to the chief commandment, namely, to love 

God with the whole heart, and with the whole soul, and with the 

whole mind. And if I merely recognise the law as the holy, just, 

and good will of God, without, however, yielding lovingly to this 

will with all my heart, it comes only to the forsaking of acts for 

which the heart lusteth, or to the performance of the law with half 

a heart, but never to a union of the moral personality with the 

requiring will of God, but to a mere conformity of my action with 
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that which the law prescribes as the form of man’s course of action, 
which corresponds to the commandment (4). This, in contrast to 

a course of thinking and acting opposed to the law, we may call 

thinking and acting in accordance with the law; or we may call it, 

as being practice, and a facility and readiness acquired by practice, 

legal virtue, but never nor in any wise genuine fulfilment of the 

law (5). For where the principal commandment remains unful- 

filled, there a perfect fulfilment of the law is never reached. But 

whoever would derive life from the law, must do that which 

belongs to the law, not this or that commandment out of the law, 

but the whole law, and that, moreover, in the spirit and in the 

power of that love, which the law requires indeed, but does not 

give. He who is not aware, in reference to the law of God, that 

by his obedience he does not fulfil that law, that man, with all this 

pretended keeping of the commandments, has not as yet in true 

obedience executed on himself the sentence of the law (6). 

(1) When it is denied that man can in any way at all meet the 
requirements made by God in the law, we may realize to ourselves 
the instance of that young man to whom Christ quoted the com- 
mandments, “Thou shalt not kill, thou shalt not commit adultery,” 
and the rest ; to which the former replies, “ All these things have 
I kept” (Matt. xix. 18-20). As little as the Lord expressed any 
doubt of the truth of this answer, so little will we also throw doubt 
upon it. As to the one point, whether he really had loved his 
neighbour as himself, we will here pass that over. The keeping of 
the other commandments, however, in the sense of actually refrain- 
ing from what is forbidden in them, we concede: we can confirm 
it from our own experience or from our knowledge of others, and 

may call it a keeping of the law in a certain sense. But in a 
certain sense only. In the first place for this reason, because the 
keeping of individual commandments does not involve the conclu- 
sion as to the keeping of the whole law. Secondly, because along 
with the non-commission of the forbidden deed, it is not yet asserted 
also that we do not allow ourselves to lust against the law. Thirdly, 
because we must first ask, whether then such keeping of individual 
commandments flowed from that love to God as the law requires it, 
or from other motives (e.g. Matt. xxiii. 5, wdvra 6€ Ta épya auto 
Tovotat Tpos TO Ocabiqvar Trois avOpérrots). First let this question be 
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answered before we make a panegyrical epitaph out of the whited 
sepulchre of a pretended ’fulfilling of the law. If the Apostle Paul, 
as over against the boasters, designates himself xara duxavocivny év 
vow yevomevos ducumros (Phil. ili. 6), this was just as true a plea 
before a human tribunal, as he knew it to be untrue before the 
judgment-seat of God. This kind of blamelessness did not prevent 
him at an earlier period from being a Pharisee and a persecutor of 
the church of God. 

(2) It is radically false to say that the law of the old covenant 
stopped with the deed, instead of entering upon the intention ; 
that it looked at the work, but not at the heart. Such distorted 
views could enter the mind of ancient and modern Pharisees only. 
Whoever wishes to understand the difference between the law and 
the gospel, let him take into view 1 Pet. i. 15, 16, and v.2. In 
ver. 16 the Old Testament commandment is Gopeneth: “Ye shall 
be holy, for I am holy” (wid. Lev. xix. 2, xi. 44, xx. 7, 26). The 
words of the Old Testament have not Sead the sense, that man 
ought to be holy because God, by virtue of His nature, is that 
which is called holy. Luther justly remarks on Ps. xxii., that even 
in reference to God, “a thing is called holy that is separated.” 
But God speaks not as He who was separated from Israel, but as 
He who had entered into fellowship with Israel, when He says they 
should be holy because He is holy. He is the God of the cove- 
nant which He has made with Israel. Israel has entered into a 
relation with God, in which they are enabled to take part in that 
which belongs to God. God is holy as a light in which there is no 
darkness (1 John i. 5), as an essence distinct from all that is not 
like to this essence. In a derivative way, that man is holy who 
separates himself from all that is not conformable to God. In the 
command, however, “Ye shall be holy,” God does not establish 
this communion of man with God, but under the supposition of 
this communion He makes the requisition. And such a supposi- 
tion belonged to Israel also. It rested, however, not upon the law, 
but upon the covenant of promise. And in the time of the fulfil- 
ment, therefore, a beginning is not made with the requisition to be 
holy, but reference is made to a dytacpos IIvevparos (1 Pet. i. 2), 
to a reception of man into that communion with God, brought 

about by the Spirit of God, in which those are regenerate (1. 3) 
according to God’s great mercy to whom the requisition is made, 
conformably to the Holy One who has called them to be also holy 

as He is holy. But he who appeals to the law alone may consider 
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whether indeed that which he boasts of in himself as a fulfilling of 
the law, is really the result and working of that holiness required 
by God, of that holy keeping of its essence which separates itself 
from all unholiness. If not, then is all this alleged keeping of the 
divine commands not a fulfilling of the law. And if man sees this 
clearly, then can the working Ai the law on his consciousness only 
be such, that he turns from ae God who demands of him this holi- 
ness, to the same God who says, “I am the Lord who sanctifieth 

you” (Ley. xx. 8). “Turn thou me, and I shall be turned” (Jer. 
xxxl. 18); “ Heal me, O Lord, and I shall be healed” (Jer. xvii. 
14), That is then the prayer which takes the place of the boasting 
of pretended holiness. And where it does so, there is fulfilled the 
design of that requisition, “ Ye shall be holy.” 

(3) The commandments contain that which Paul calls cap 
Oédnua tod Oecod, Col. iv. 12 (comp. § 14, at note (3)). They 
exhibit to us all the relations of man’s life, arranged in an order 
which is grounded not on the will of man, but on the will of God, 
which, however, attains its realization by the will of man subjecting 
itself to this ordinance of God. Now the substantial relation in which 
man finds himself through the law with its commands—namely, 
that relation of indebted obedience in which man is determined, or 
ought to consider himself determined, by that which is just before 
God (dtkaiov ev@miov Tod Ocov, Acts iv. 19), and which, for this 
very reason, is a higher obligation binding on him—this substantial 
relation, presaged by conscience, declared by the law, corresponds 
to relations which were already laid down at the creation of man, 
and which were not first realized with the law, and do not cease 
with the gospel. ‘There exists no stranger mistake than the opinion, 
that we strike out the idea of divine right and human duty—conse- 
quently, that of objectively and subjectively conditioned obedience 
—from the consciousness of the Christian, by asserting that in 
principle it is not the righteousness fixed by the law, or the duty 
prescribed in the law, that stands before the Christian, and con- 
ditions his obedience. On the contrary, hereby is only said, that 
the Christian in far higher potency knows what is meant by right, 

duty, and obedience. But the Christian consciousness, in its pecu- 
liar principle, is never to be derived from the general human idea 
of right and duty, as it can be built up out of premises which have 
no connection with the communion of the spirit with Christ. It is 
no abstract idea of right and duty, or one to be separated from this 

relation to Christ, if it is to have any value for Christian ethics. 
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The same holds good of the relation of the Christian to that which 
he recognises as divine law. This latter does not exist for him 
apart from the connection of the law, as well as of the Christian 
himself, with Christ. What is right before God—what is man’s 
duty—is revealed to the Christian in Christ. This and nothing 
else is the “ dignity” of that conception of duty as recognised by 
the Christian. But the relation of the Christian to Christ is not 
exhausted in that idea of requirements which have become objec- 
tively present to the Christian in Christ. This is only one side of 
the relation, and indeed not that which in principle determines this 
relation. On the contrary, we must hold fast the fact, that in 
Christ it is not the law, even were it the so-called most perfect 
Jaw, which has been given us. If this is and remains an incontro- 
vertible truth, it remains just as necessary to keep steadily in view 
that the Christian’s consciousness of right, duty, and obedience is 
brought about in the Christian, as to its principle, not in the manner 
that should lead us to suppose that all was effected in us by a divine 
law. Only that which is laid down in the law is not abolished, but 
fulfilled in Christ. How it is so, is hereafter to be shown. 

Here I would wish, in anticipation, to bring forward only what 
follows. Even in the Christian, the objective rule of the divine 
law is not changed into a mere subjectively-inherent conformity of 

his nature to the law. ‘The antecedent eonversion, by the renewal 
of his mind, in the Christian is intended to serve just this end, that 
he should perceive more and more fully the objective will of God, 
and herein that which is just before God (comp. Rom. xii. 2; Eph. 
v.17). From the acting of Christ towards men is derived a duty 
(opetrAouev) of Christians to others (Rom. xv. 1-3): the active 
proof of the love of God in Christ exhibits to us, by way of pattern, 
a duty which we Christians have on our part also to discharge 
(1 John iii. 16, iv. 11). The whole course of Christian conduct, 
over against the revelation of the will of the grace of God in the 
gospel, is called obedience (imaxovew TA. evayyedio, Rom. x. 16, 
in opposition to 2 Thess. i. 8, ii. 14), obedience to the truth 
(1 Pet. ii. 22), obedience to Christ (2 Cor. x. 5). Christians as 
Christians are called children of obedience (réxva trraxofs, 1 Pet. 
i. 14); their position as dovAcvey TO Xpict@ is obedience (Rom. 

xvi. 18, 19); and Christians are SodXou traxors eis Suxatoovvny 
(Rom. vi. 16, 17). For even their faith, in its ethical relation to 
God’s will in Christ, is obedience (i7raxon wictews, Rom. i. 5, xvi. 
26); an obedience to the faith (ivaxovew TH miote, Acts vi. 7). 
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All this, however, which is expressed in the passages cited, would 
be understood in the most one-sided way, and just in this way 
fundamentally misunderstood, if the attempt were made to take, 
as the exponent of this Christian consciousness and conduct, some- 
thing which essentially resolved itself into the idea of a divine law 
(comp. § 13, at note (4)). 

If, however, we return from this digression to that which may 
be viewed as a course of conduct conformable to the command- 
ments, we find this nowhere passing beyond that idea of épya 
vouov, to which is unconditionally denied the possibility of justifying 
man.before God (Rom. ili. 20; Gal. ii. 16). When, therefore, it 
is elsewhere asserted that the doers of the law are fanen sae 
God (Rom. ii. 13; Gal. iii. 12), these works of the law must be 
wanting in something which we should have to attribute to them, 
if they actually were the fulfilling of that which the law requires. 
This, however, is nothing else than the want of a pure undivided 
heart—of a personality penetrated with the holiness of God. There 
the works are dead (épya vexpd, Heb. vi. 1, ix. 14); they spring 
not out of a heart regenerated unto life, but only serve to veil the 
dead heart. Nay, what is worse, man makes from them a tempta- 
tion to himself to establish his own righteousness before God (Rom. 
x. 3), as if the law were given to produce righteousness, instead of 
the knowledge of sin (Rom. iii. 20). 

(4) It has been thought necessary to combat the idea, that from 
the law as such nothing further is derived than a conformity of 
action with it. This action, it has been alleged, is, in truth, only 
the result of a frame of mind consonant to the law. An inward 
harmony with the law must thus precede such action conformable 
to the law. But here the question at the very first presents itself, 
What do we understand by law? and, What do we term conformity 
of disposition? That I do not fuifil the law when I keep and have 
kept this or that commandment, which enjoins or forbids this or that 
action, needs no repetition. ‘The law, moreover, is not a collection 
of commandments to be added up, but the detailed exposition of 
that many-sided course of action in life which is well-pleasing to 
God, and which flows from a supreme postulate. The supreme 
postulate is that of the holy frame of mind, whose character is 
perfect love of God and of our neighbour. And this postulate 1s 
addressed to human hearts that are void of this love, and no iota of 
the law mentions as presupposed by this postulate, or as a result of 
the law, our hearts being filled with this love. If I, therefore, do 
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not attribute something to myself which I do not in reality possess, 
there remains to me, in every single keeping of a commandment, 
only the consciousness of the want of conformity of my state of 
mind with that supreme postulate of the law. But if I suppose 
that I possess that which this supreme postulate of the law requires 
(the supposition also being conceded as just), then would this in- 
ference be surreptitiously drawn, that I imagined I had to thank 
the demand of the law for.this frame of mind. For, as before said, 
the law demands, but gives not. But if it is supposed that we 
have a testimony to the conformity of the mind with God’s law in 
expressions of the Apostle Paul—such as those in which he says, 
“T consent unto the law that it is good,” “TI delight in the law of 
God after the inward man” (Rom. vii. 16, 22),—this, upon closer 
examination, proves to be a delusion. I will, first of all, altogether 
waive the consideration that in those words the apostle is portraying 
how he as a Christian, in the light of a true self-knowledge, feels 
with respect to the law. It might be conceded that at least a 
recognition of the law as being good, and that a delight therein, 
might be found in man, as we have to think of him apart from 
communion with Christ. But is that, then, a conformity of mind, 
of heart, of the whole undivided man, where an intellectual per- 
ception of some one excellence is forced from me, against the 
grain of my own inclination, where I am compelled to say, “I know 
indeed that this or that is good, but I will have none of it?” or 
where at most it is said, “I do it, it is true, because it is com- 
manded, but in reality against my will?” And what, then, does he 
declare, who confesses he has done this or that for this reason only, 
because the law required it? Does he not just in this way confess 
the discordance of his own proper will with that of the Lawgiver ? 

Or does not all the world know that, if this were not the state of 
the case, the confession would run: I have not done this because I 
was commanded, but out of my very heart, with deepest love, with 
freest inclination? For this reason,” says Luther, “there is as 
much sin as there is unwillingness (noluntas), difficulty, repug- 
nance; and then, on the other hand, as much merit as there is will, 
freedom, cheerfulness.” 

(5) In the above proposition it is only meant, in the first place, 
to be maintained that, although the law declares the whole world 
as fallen under sin (Rom. iii. 19), it does not follow from this, that 
we should have to regard man’s relation to the law of God as an 
unconditional rebellion against that law. We not only concede 
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that individual cases of internal acquiescence and external obedi- 
ence to the commands of the Jaw are to be admitted, but that also 
a continued practice (acxnows) is conceivable, in which the indi- 
vidual is capable of conforming his course of conduct to the com- 
mands’‘of the law. We grant this, with the exception of the supreme 
postulates of the law, in which the question turns not upon our 
actions, but upon the frame of mind which lies at the root of all 
our actions. If, therefore, from this it certainly follows, that this 
conformity, as we have pointed out, is not a fulfilling of the law, it 
is, however, of importance to distinguish this conduct from that 
which carries with it the declared form of opposition to the law. 

For thus only can be explained the possibility of that colossal self- 
delusion, by which men come to this, that they desire to establish 
a righteousness of their own, and consider themselves as doers and 
fulfillers of the divine law. If in due obedience they executed the 

law on themselves, then would they judge themselves in order that 
they might not be judged (1 Cor. xi. 31, 32). Thus, with the con- 
ceit of having fulfilled the law and of the righteousness of the law, 
there comes upon men the being full (xexopecpévov etvat, 1 Cor. 
iv. 8), and the thinking themselves rich (1 Cor. iv. 8; Rev. iii. 17), 
the very opposite of that which the law is intended to work, namely, 
poverty of spirit and hunger and thirst after righteousness (Matt. 
v. 3,6). For he who places himself exclusively under the law, 
supposes that he has his righteousness in this, that he has fulfilled 
the requirements of the law, and knows nothing of the reception of 
a grace which excludes all boasting (1 Cor. iv. 7; Rom. iii.27). He 
knows not the inefficiency of the law which rests on the nature of 
man (76 ddvvatov Tov voyov, Rom. viii. 3), the fleshly enmity to 
God which belongs to man, by virtue of which he cannot obey the 
Jaw (Rtom. viii. 7). For this reason, that supposed ability of ful- 
filling the law, and everything which, as contrasted with the viola- 
tion of the law, wishes to be called legal virtue, and as such, wishes 
to boast of itself, is burdened with such internal falsity, and is con- 
demned by the law of God itself. Not to the law, but to Himself, 
does Christ point and say, “ Without me ye can do nothing” (John 
xv. 5). And His apostle says, “It is God who worketh in you 
both to will and to do of His good pleasure” (Phil. ii. 13). That, 
however, is the voice of the promising, not the requiring God. 

When, in the above paragraph, we used the word virtue, our 
intention was not to do so as if this idea had its force only in the 
sphere of the law. On whatever is called virtue, the Christian’s 
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thoughts also are to be steadily fixed (Phil. iv. 8). But this word, 
which in the Greek and Latin tongues in its strict and proper 
sense proclaims what belongs to manly power, along with the 
glory that naturally belongs to it, comes to shame by the law of 
God. In this law we perceive how it stands with man’s virtue. 
If, however, in what follows we do not place in contrast with that . 
virtue which we have designated “legal virtue,’ a doctrine of 
gospel virtue, or at all make the idea of virtue the basis of Chris- 
tian ethics, the reason of this is very simple. For if we take the 
word in the general sense of an ability to fulfil the end of life, 
without an understanding of the divinely appointed end of life, and 
the means ordained by God for the attainment of this ability, no 
use can be made of the bare word virtue. What is most prepos- 
terous, is the giving to this formal idea a signification from premises 
which belong to the ancient pre-Christian civilised world. Not 
even from the law of God, to say nothing of such premises, do I 
know what I have to consider as an ability of attaining the object 
of life (well-pleasing to God, and actually to be attributed to man). 
This unfolds itself to the Christian merely from his knowledge of 
Christ as the réXos vouov (Rom. x. 4), and of His powers, gifts, and 

orace. Ifa play upon words might be allowed here, I might say, 
he alone who knows the virtues (1 Pet. u. 9, LXX. for nena, 

Isa. xliii. 21; comp. 2 Pet i. 3), that is to say, the sum of the 
glorious powers of Him who has called us out of darkness into His 
marvellous light, understands how rightly to think of human and 

Christian virtue, and what is to be said touching its object, source, 
and extent. 

(6) In place of all further inquiry, compare Luther, Sermon on 
Gal. iv. 1-8, on Christmas Day: On the People of the Law and of 
Grace. There it is said of one who still walks in the works done under 
the law, and is its slave: “ The law is his tutor and governor, and he 
walks thereunder as under the hand of a stranger. And it is given 
to him, in the first place, that he may remain at home and be 
brought up, that he may refrain from evil works externally from 
fear of punishment, that he may not become too wild, and risk all 
he has, that he may not estrange himself entirely from God and 
His blessedness, as do those who, as a matter of course, abandon 
themselves to sin. In the second place, that he may learn to know 
himself, and may arrive at understanding, may see how unwilling 

he is to be under the law, and performs no work as a willing child 
but all like a constrained slave ; that thereby he may learn in what 
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he is wanting—namely, in a new, free, willing spirit, which the law 
and its works are unable to give him; nay, the more he works, the 
more unwilling and the more averse he becomes to work, from the 
want of such a spirit. When, therefore, he finds this in himself, 
he perceives how he merely keeps the law externally by his works, 
but inwardly in his heart is an enemy to it, and opposed to it with 
his displeased and unwilling heart. Thus is he certainly without 
intermission inwardly a sinner against the law, and externally a 
saint acording to the law, i.e. a veritable Cain and a great hypocrite; 
and it becomes plain to him that his works are works of the law, 
but his heart is a heart of sin. For the heart is opposed to the 
Jaw in its inclination, and is surely inclined to sin, and the hand 
alone is bound to the law. Therefore St. Paul has well named 
such works works of the law. For the law forces them out, and 
nothing more falls to it but the works. But the law will have the 
heart also, and will have its injunctions willingly performed, that 
we should not alone say works of the law, but also hearts of the 
law ; not alone the hand of the law, but also the will, mind, and all 
the powers of the law, as is said in Ps. i., ‘ Blessed is the man whose 
delight is in the law of the Lord. Such a disposition the law in- 
deed requires, but does not give; and as nature cannot bestow this 

_ of itself, so the law presses upon them, and condemns them to hell 
for disobedience to God’s commandments. Then, in such a case, 
there is anguish and a miserable conscience, and yet no help” (this 
is Cain’s race). Then, however, it is said, “‘ But those who are the 
future Abels, they learn by the law respecting themselves, what 
unwilling hearts they have for the law, fall from their presumption, 
let go their hands and feet, and are reduced to nothing in their 
own eyes by this knowledge. Then comes, however, the gospel; 
then God gives grace to the humble, who receive His testament 
and believe. And together with and in their faith they receive the 
Holy Spirit, who gives them a new heart, which brings with it 
delight in the law and hatred to sin, and does willingly and cheer- 
fully that which is good. Then are there no more works of the law, 

but there is a heart of the law.” 

§16.¢. Fear. 

If it stands thus with the nature of the law, and with the 

obedience which may ‘be conceived to arise out of it, the man who 

places himself under the law alone must continue in a threefold 
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manner the slave of fear (1). He places himself under the law, 

with fear of the law; for he finds in himself nothing of a love to 

God with all his heart and with all his mind, or of a fear of God in 

undivided love to Him (2). Further, he does what the law requires 

either from a dread of its threatenings or from a fear of losing the 

reward of such doing; and this is the fear of a servile mind (3). 

And finally, since by the law as such this alone is declared to man, 
“ Cursed is every one that continueth not in all things which are 

written in the book of the law to do them ;” and notwithstanding 

from the law itself we become conscious that we neither fulfil the 

whole law, nor do that which we do in obedience to isolated com- 

mandments of the law in, the spirit required by the law, therefore 

the man who places himself under the law alone remains a slave to 

the fear of the threatened judgment of death and the wrath of 

God, knows that when called to a reckoning he has nothing to say 
in his defence, and obtains no peace at the thought of God’s 

judgment (4). 

And this it is that God purposes in His law, in order that we 

should seek our rest in that God who is not merely the God of the 

law (5). Should we desire, however, to find our rest in the law, 

and in our obedience thereto, then this fear comes upon us as a just 

punishment,—not that fear which is the beginning of wisdom, but 

that restless fear which is the end of hope and the commencement 

of despair. This, however, is the fruit of our guilt, that we do 

not allow ourselves to be guided by the law of God to Him to 

whom the law, as our “ schoolmaster,” is intended to bring us (6). 

(1) An observation, professedly derived from history, has been 
opposed to what may be immediately concluded from the nature 
of the case; and it has been asserted that to the saints of the old 

covenant, right and law, instead of being objects of fear, were 
objects of the most intense joy. But here, as well in general and 
on the whole as in reference to individual testimonies, it has been 
overlooked that nothing at all can be said of a position of the Old 
Testament saint with respect to the law thus in the abstract. The 
law is to Israel the revelation of his God. But God is not his God 
through the law, but by virtue of the promise. The first revelation 
of God to Israel coincides with the promise, and the fuller revela- 
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tion of the promise is older than the full manifestation of the law. 

Then God reveals Himself in actual fulfilment as the Saviour of 
the apparently lost people. _ Finally, first as Lawgiver in the wil- 
derness. And even this revelation is to the Israelites a manifes- 
tation of the glory of their God. But in this very consciousness the 
Promiser and the Lawgiver coincide; and the praise of this God is 
not the praise of the law, but the praise of that gracious God rich 
in promises, who reveals Himself also in the law. The justice of 
this remark is confirmed by means of the very passages cited to 
prove the contrary, namely Ps. xix. 8, 9, cxi. 3, and cxix. For, as 
everywhere else, those passages also can only be rightly understood 
in connection with the whole text,—the praise of the law in unison 
with the hope and the prayer for forgiveness of sin (Ps. xix. 13), in 
unison also with the praise of the certain promised redemption (Ps. 
exi. 9). And so the whole 119th Psalm is on the one hand praise 
of the law, and on the other prayer and hope that the Lord will 
make good His promise of help and assistance to those praising 
Him. This confidence, however, is not the effect of the law. The 
law, considered by itself, completely excludes a confidence of such 
a kind. Consequently, hoe the Old Testament revelation has 
promise and law, the result thereof is not fear in our sense, but a 
fear which essentially includes in it trust. This is the beautiful 
acknowledgment of the 115th Psalm: 7172 3Nba AN +N (Ps. exv. 
11). It is the fear which is due to ‘the holy majesty of God, 
without which no humility, no true piety exists; so that those who 
would wish to know nothing of fear have no inkling of genuine 
piety. Only the sheerest misunderstanding has endeavoured to find 
this fear in the well-known passage, 1 John iv. 18, where it is said, 
“ Perfect love casteth out fear.” This, however, is that fear which 
Koracw eet, as it is said even in the same passage. What, there- 
fore, has this fear to do with that reverential fear which is full of 
confidence? That love which has not @ofov Ocod is from the 
wicked one; and this is testified by the revelation of the new cove- 

nant plainly enough (2 Cor. vii. 1, ravtas ody Eyovtes ETayyeNias 
cabaplowpev Eavtovs...€v Po8@ Ocod; 1 Pet. i. 17, ef ratépa émixa- 
Aelia Oe Tov dmpoowroNjTTws KpWorTA... ev POB@ TOV THS Taporkias 
Uuav ypovov avactpadyte: comp. Phil. ii. 12, 13). Therefore, 
under all circumstances, fear remains the beginning (principium, 
not initium) of that wisdom which maketh wise unto salvation (Ps. 
exi. 10; Prov. ix. 10); while a wisdom which imagines itself re- 

lieved from this fear is the wisdom of diabolical pride. In the 
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relation, however, which we were obliged to point out as mere legal 
obedience, and therefore the opposite to the fulfilling of the law, 
there is naturally no question concerning this kind of fear. 

When it is asserted above, that fear necessarily comes upon the 
man who places himself under the law alone, two points are hereby 
intended to be made prominent. First, namely this, that such an 
effect is not the final end of the law intended by God, in so far as 
God has appointed the law not for itself alone, but in connection 
with the promise; while it is the act of man, and not of God, this 
disregard of the promise, and placing one’s self under the law alone. 
Secondly, it is intended by this statement to be brought into view, 
that the terrors of the law only come upon those who, in this their 
perverted position, do not entirely free themselves from the law of 

God, but still allow themselves to remain under its influence. For 
it is perfectly just what Luther says, that “men stand to the law 
in a threefold position. The first are those who hazard everything, 

and boldly act in opposition to tt ina free course of life; and to these 
at ts gust the same as if there were no law. The second class are 
those who restrain themselves from this wild life, and live a re- 
spectable life, who thus subject themselves outwardly to its dis- 
cipline, but inwardly are enemies to their taskmaster: all their 
performance arises out of a fear of death and hell. Consequently 
they keep the law outwardly only ; nay, the law keeps them out- 

-wardly, but inwardly they do not keep it, and are not even kept by 
it. (The third class are those who keep it both inwardly and out- 
wardly. These are the tables of Moses written within and without ~ 

by the finger of God itself.) ” 
(2) The diversity of the position of a Christian man, in respect 

to standing under the law, is pointed out by the apostle (Rom. 

vill. 15) in the words, od yap éAdBere mrvedwa Sovrelias Tadw els 
poBov; comp. 2 Tim. i. 7, od yap edaxev juiv 0 Ocds rvedpa - 
deuNtas, GANA Ouvapews Kal ayamns Kab cwppovicpod. What kind 
of fear this is, and in what it differs from that fear of God which 

becomes the children of God, all this belongs to those rudiments of 

Christian knowledge, as they are to be found in the earliest of 
Luther’s sermons. It is the fear of the evil, dismayed conscience 
which the law alarms, but cannot pacify. It is that terror of God 
which is to be distinguished from the fear of God. And this terror 
is just the fruit of a love not directed to God, while the fear of 

God is the fruit of love to God. Comp. Luther’s Sermon on the 
Fear of God (in the year 1515; Works, pt. xii. p. 2188): “The 
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terror one has of God is one thing, and the fear of God is another. 
The latter is the fruit of love, but terror the ground and source of 
hatred. Man, therefore, should not be in terror of God, but should 
fear Him, in order that he may not hate Him who ought to be 
loved. Therefore this fear of God will be better understood as that 
reverential fear which we have towards those whom we love, honour, 
esteem, and whom we fear to offend. But this is impossible to one 
who loves aught else but God; for since he strives after this love, 

and trusts himself to it, in this way he necessarily falls into terror 
when such a thing is taken away from him which he loves” (Sermon 
of 1516). Servile fear “loves something else than God, and there- 
fore fears God, since it gives God fear without love, and the 
ereature love without fear.” Luther therefore remarks on 1 John 
iv. 18: “Some have fear and terror: to those love is wanting. 
Others have fear without terror: in these is love perfect.” On Rom. 
vill. 15, however, he says: “Those who have or know nothing more 
than the law, these can never possibly attain to this, that they should 
have a just, heartfelt confidence and comfort in God, although they 
may do much and exercise themselves with great zeal in the law. 
For when it flashes before their eyes in its true light, then they see 
what it requires of them, and how far they still are from fulfilling 
it, and it reveals to them God’s wrath; and thus there is nothing 
but mere terror, dread, and fleeing from God, under which they 
must finally perish, if help is not brought them by the gospel. 

This is what the apostle here calls a slavish spirit, which only terri- 

fies and makes us flee from God.” 

(3) He who places himself under the law goes to the work as 
to a drudgery, for the sake of fear and of reward. (T@ épyago- 
peeve 0 putaOds od Aoyiferas KaTAa ydapw, GAG Kat’ opeiAnua, Rom. 
iv. 4; Cuyo Sovrcias évéyerat, Gal. v. 1.) “We must, however, 
remark that no one likes to fulfil the law, except he be free from the 
law, and no longer under it. For this reason we must here again 
mention the discourse of Paul, where he speaks of the being under 
the law—that we may know who is and who is not under the law. 
All those, then, who do good works because that is so commanded, 
out of fear of punishment or the desire of reward, these are under 
the law—must be pious and do good, yet unwillingly. Therefore is 
the law their lord and driver, but they are its slaves and prisoners. 
For were there not the law urging them, and the punishment or 
the reward, but were every one allowed his own free discretion, that 
he might do what he wished without the fear of punishment or 

a8 
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hope of reward, then would he do what was evil, and leave undone 
what was good, if beforehand temptation and motive allured him. 
But now that the law, with its threatening and promise, lies in his 
way, he refrains from evil, and does what is good, not from love 
of the good and hatred of the evil, but from fear of punishment 
or looking for reward. ‘Therefore they are under the law, and 
constrained by it like bondmen: these are the saints of Cain’s race” 
(Luther’s Sermon on the People of the Law and the People of Grace). 
“The prison is the law in which our conscience is incarcerated, and 
with aversion we are under it. For no one does freely what is 
good when bidden by the law, nor leaves the evil undone when the 
law forbids; but from fear of the penalty one must do it, or he 
does it for the sake of the reward. This fear or the threatening, 
and the reward or the hope of it, are the two chains which hold us 
in bonds under the law” (¢id.). 

(4) The law of God itself breaks in pieces the chain of self- 
conceit and self-righteousness, when we would have our “recom- 
pense.” ‘The law is the handwriting which bears witness against 
us (Col. ii. 14); it works the wrath of God (Rom. iv. 15). It 
pronounces its curse against every man who does not keep the 
whole law, against all who range themselves under the law and 
desire to obtain righteousness by their fulfilling of the law. “The 
law therefore is also a light which shines forth, making visible and 
manifest, not the grace of God, and not that righteousness by 
which we may obtain everlasting life and blessedness; but sin, our 
frailty, death, God’s wrath and judgment—this ts the true and 
proper work of the law, with which it ts to rest satisfied, and go no 
further” (Luther, Table Talk, chap. xii.). ‘“ Whatever brings before 
us sin, or wrath, or death, that exercises and performs the office of 
the law, whether it is done in the Old or New Testament. Law and 
conviction of sin, or manifestation of wrath, are expressions which 
mean the same thing, and may be used one for the other. Since, 
however, there is nothing else but the law to show us whence sin 
and death come upon us, it is abundantly manifest that the law 
is very necessary and useful to us” (Luther, Second Disputation 
against the Antinomians). Nay, in the highest degree necessary 
and useful against all self-justification. For our proud heart 
requires the goad all our life long to alarm it, in order that man 
may learn to despair of himself. The terror and alarm which arise 
from the law rests not on a misunderstanding, but on a right know- 
ledge of the law. “For the law, when it is rightly understood, 
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dismays us, and causes despair; when, however, it is not rightly 
understood, tt makes us hypocrites” (Luther, Table Talk, chap. xii.). 

(5) That was already understood by the pious of the Old 
Testament. In their case, along with the fear of God’s righteous 
judgment, prayer and hope in a gracious and forgiving God were 
quite common, because they knew the God who had given the law 
and the promise. And so, on the other hand, even in the times of 
the fulfilling of the promise in the New Covenant, the law remains 
in its rights and use, in order that it may alarm us at our state, and 
drive us to Him who knows how to wound us by His law, to excite 
pain in us, and through the word of His grace to heal our pain 
and wounds. “In such a way does the law resemble a driver who 
drives the hungry to Christ, that He may fill them with His good 
things. And this, then, is the true office and work of the law, that 
it should accuse, humble, kill, and plunge us into hell, and take 
from us everything, that there may be nothing whatever which we 
might have to comfort us. And finally, this is done by the law 
for this end, that we may be made by faith righteous and loving, 
exalted, led to heaven, and may attain everlasting life and blessed- 
ness” (Luther, Hwposition of the Epistle to the Galatians, il. 23). 

(6) If the law works that fear which the Apology in our Con- 
fession calls servile fear, because it is “ without faith,” and on this 
account works “only wrath and despair,” this lies so far in the law, 
as it does not in itself bestow on us the comfort of faith, nor is it 
intended to bestow it; but it does not lie in the God of the law, 
since He at no time placed man under law alone. It is man’s own 
fault, who neither understands nor uses the law rightly. For if he 
understood the law, or rather the God who has given the law, he 
would know that the same God who in the law threatens death, 
does not wish the death of the sinner. If he knows it not, it is not 
God’s fault, but man’s, who will place himself under the law, while 
the dominion of sin is powerless only over him who stands not 
under the law (duapria yap tudy od xupiedcer ob ydp éote U0 
vomwov, adda UT yapw, Rom. vi. 14; comp. Gal. v.18). For in 
this, as Luther says in one of the earliest of his sermons, “the law 
is the best thing, since it points out the evil, and teaches us to 
recognise our own wretchedness, and thus urges us to seek for the 
good. For the beginning of our cure is the knowledge of our 
malady, and the fear of the Lord is the beginning of wisdom ; but 
the law puts us in fear, in order that man may be humbled, while 
he sees that he does not keep the law, and consequently incurs the 
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judgment of God.” He who does not recognise this result of the 
law as the “ best thing,” may, however, expose himself to the curse 
which is attached to a misuse of the law. Nothing is and remains 
under all circumstances the import of the law but its being the 
maoaywyos eis Xpiotov (Gal. ili. 23, 24), if man has not yet found 
Christ, or stands in danger lest he should use the freedom in Christ 
as a cloak for his wickedness. The law for ever remains the goad 
which impels us to flee away from that law to God in Christ, the 
Fulfiller of the law, the Mediator of the forgiveness of sins. 



SECOND SECTION, 

THE GOOD TIDINGS OF THE NEW COVENANT. 

§17. The Existence, the Essence, and the Import of the Gospel. 

A fay LL reconciliation of that discord between God and man, 

(| of whose existence both our conscience and the law of 

God convince us, is not nor can be regarded as a fact 

of the natural human consciousness. For although the 

yearning for it rests not only on the subjective feeling of man’s 

want and misery, but also on the objective position of all prepara- 

tory revelation, yet the consciousness of its accomplishment does 

not run parallel with the traces of this yearning in history (1). 

And least of all can man conceive the idea of bringing about this 

reconciliation out of himself without obliterating the truth of what 

is attested by conscience and the Jaw (2). For since the law bears 

witness that the discord in its ultimate ground is conditioned by 

that wrath of God which rests on the unholy man, so a certainty 

that this wrath is turned aside can never possibly let itself be con- 

ceived as a fact proceeding from man. Therefore, as the gospel 

bears witness to itself as to our knowledge and consciousness, as 

the revelation of a mystery hitherto hidden from the world, and as 

something only promulgated in the fulness of time, and hereby 

excludes the idea that our consciousness of this reconciliation, like 

conscience, is something innate in the human spirit, so also it repu- 

diates all human agency and authorship in such redemption, since 

it derives that which neither conscience nor the law of God can 

bestow exclusively from an act of God in Christ (3). And the 

verification, that this act proceeds from the same God who in con- 

science and law sits in judgment upon us, as it has been given 
133 
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historically in the historical connection of the gospel with all the 

preparatory revelations that God has made to us of Himself from 

the beginning of days, so does it lie for our moral consciousness 

just in this, that the deliverance from God’s wrath which has been 

accomplished in Christ is declared and offered to us in a way 

which, far from destroying the testimony of the law and con- 

science, only confirms it (4). This confirmation may be traced in 

this, that the word which proclaims to us, for Christ’s sake alone, 

the forgiveness of sins, is presented to us as the security for whose 

sake alone also we are to consider ourselves as freed from the wrath 

of God. For although herewith the will of God in Christ towards 

us does not attain its accomplishment without a moral procedure on 

our part towards this word, yet does the same word testify to us 

that God bestows upon us that grace in the way of promise (not 

on account of this our moral procedure, but for the sake of Christ 

alone), by virtue of which we are delivered from the divine wrath (5). 

For His own sake, God in Christ rescues the world from the divine 

wrath. And to the universality of the judicial word of God in the 

law corresponds the universality of the grace-offering word, not 

only in its being designed to be preached to all the world, but in 

its subject-matter, as having respect to the grace of God in Christ, 
available for the whole world (6). The realization, however, of 

this gracious will in the midst of a world still exposed to the wrath 

of God, corresponds to the universal relations of that self-conscious- 

ness and world-consciousness, (ordained for us as creatures,) in this 

respect also, that it is announced and offered to us in the form 

of a kingdom, and of a fellow-participation in a kingdom, which 

here below is destined, as a kingdom of gracé, to be an all-domi- 

nating and pervading power of human society, until in its future 

perfection as a kingdom of glory, in the full purity and glorification 

of the whole man, both body and soul, and of the whole world, as 

well of heaven as of earth, it manifests itself as the perfected will 

of God towards His creatures, and the perfect contrast to this 
present world placed under the curse of sin and the ban of transi- 

toriness (7). 

What influence on the moral consciousness of men God in- 
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tended to produce by means of this gospel, and how this is speci- 

fically distinguished from that working of the law, which on the 

one side lies in the divine purpose of the law itself, and on the 

other is the fault of man, by his placing himself purely under the 

Jaw, and seeking his justification in a fulfilling of the law,—all this 

is first to be investigated before the question is answered, how man 

comes, and when he has come, to receive in his inner man the 

_gospel as the principle of a new moral life, and to carry this prin- 

ciple in him. 

(1) There exists a common saying, according to which the 
yearning of man after deliverance bears already in itself the 
guarantee of its accomplishment. But in as far as this yearning is 
only a creature excitement on man’s part, it is a proof of the need, 
not the promise of a possession. The history of the heathen world 
bears testimony to this. Where this yearning, however, is sup- 
ported by a conviction of its accomplishment, there it rests on pro- 
mises of God. This is proved by the history of Israel (comp. § 16 
at note (1), and Jer. xvii. 13, 1.7; Ps. cxxx. 8). But where the 
question is about the entire fulness of the deliverance, there the 
words of the old covenant point beyond themselves to a new cove- 
nant (Jer. xxxi. 31 ff.; Heb. vii. 8 ff.). 

(2) The sum of all the yearning excited in us by conscience 
and the law is comprised in the knowledge that no man can effect 
his own redemption. To the question, Tis dpa dtvatar cwOjvat, 
the answer of Christ holds good universally and unconditionally : 
IIapa avOparois Todto abvvatov éotw, Tapa dé Oe@ wavTa duvard, 
Matt. xix. 25, 26. 

(3) As to how the possibility of man’s being saved lay with 
God, all preparatory revelation was intended to excite man to ask. 
The full revelation and disclosure, however, is expressly testified to 
be the announcement of a mystery hitherto hidden and withheld 
from the world (Rom. xvi. 25 ; Eph. i. 9; Col. i. 26; 1 Cor. ii. 7-10). 
To give the explanation of this economy of God in the history of 
salvation, is the sphere of dogmatics. In this place, our business 
with it is merely to press this as an ethical determination of the 
Christian consciousness, that it has the root of saving knowledge 
only in that which before the advent of Christ was hidden from 
all the world, and which is given and revealed in Him alone, and 
indeed as the last, conclusive, and ever-enduring revelation, after 
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which no further, least of all a different, revelation of salvation is 
to be looked for (Heb. i. 1,2). "Id00 viv Katpos ebmpocdextos, iSod 
viv iuépa owrnpias, 2 Cor, vi. 2. Now holds good, wemdjpwras a 
xatpos, Mark i. 15. Now is wAjpwpa tod ypovov, Gal. iv. 4; 

TAnpopa TOV Katpov, Eph. i. 10 (comp. Tit. i. 3, 1 Pet. i. 20, — 
Xpiotds havepwbels em’ eoxydtov Tav ypovwr). 

But the testimony to this divine deliverance of man’s race from 
the wrath of God has this for its characteristic sign, that it declares 
to us an act of God in Christ as that in which once for all this 
deliverance is concluded. Ta dé ravra éx tod Ocod Tod KaT aNd 
Eavros ids éavt@ dua “Incod Xpictov: ws tt Ocds Hv év Xpiota 

KOGMOV KaTa\\doowy éavTo, 2 Cor. v. 18,19. The facts of the 
death and resurrection of Christ were those by whose testimony 
(comp. Acts i. 22, i1, 24, 32, ill. 15, etc.) the apostles conquered the 

world. The fact of the death of Christ is that which is named as 
the consummation of the reconciliation, “ when we were still enemies” 
(Rom. v. 10). No reconciliation and redemption of the world 
accomplished by Christ could at all be spoken of, if it were not 
effected by an act of Christ, and by that alone. By virtue of this 
is Christ (0 dovs éauvtov avtitutpov trép TwavtTwv, 1 Tim. il. 6; 
Eis trép mavtev améfavev, 2 Cor. v. 14) truly the Redeemer of 
the world (aAn@as 0 cwtnp Tod Kocpod, John iv. 42), the propitia- 

tion for the whole world (tAXacpos mept ddov Tod KOcpov, 1 John 
ii. 2), the deliverer from the wrath of God (6 fudpuevos dio THs 
opyis THS épyowévns, 1 Thess. i. 10; comp. with Rom. v. 9). And 
that which is offered to us by God as our justification, is nothing 
else but justification in the blood of Christ (Rom. v. 9), and abso- 
lutely identical with forgiveness of sins: 2 Cor. v. 19, Qeos Av év 
XpicT@ Kocpoyv Katarrpgaccwv éavT@, 41) NoyCowevos avTots Ta 
mapanrtopata; Eph. i. 7; Col. i. 14, tiv arodvtpwow, THYV 
ahecty TGV dwapti@yv. As also Christ says of Himself, ro aiua 
jlov TO Tepl ToAdM@V ExyUVOpevoy Eis Aaheotvy apuapTiov, Matt. 
xxvi. 28. Therefore ddeous aGuapti@v is the comprehensive ex- 
pression for the salvation which has been offered and is still being 

offered to us (Luke xxiv. 47; Acts ii. 38, v. 31, x. 48, xi. 38, 
xxvl. 18). For the imputed righteousness consists only in the non- 
imputation of sin (@ Oeds od pu) AoyionTat dpaptiav, Rom. iv. 7, 
8). As being freely justified (Stxatovpevos Swpedy, Rom. iii. 24), 
the Christian is to feel and know himself. Such is’ he, and remains 
such only if God for Christ’s sake alone declares the sinner right- 
eous. “Since we all, as being born in sin and enemies to God, 
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have deserved nothing less than eternal wrath and damnation, so 
that all that we are and can do is condemned, and no help or counsel 
can be found for our state—for sin is too grievous for any creature 
to abolish, and the wrath so great that no one could still or appease 
it;—therefore must another man step into our place, namely Jesus 
Christ, God and man, and by His suffering and death must do 
enough to expiate and atone for sin. That is the cost laid out 
for that end and expended upon us, through which sin and God’s 
wrath are extinguished and taken away, the Father reconciled and 
made our friend” (Luther). 

(4) That Christ, with that which He is and brings, did not 
come to destroy the law, He himself says (Matt. v.17). And the 
apostle shows more in detail how he, by his preaching of righteous- 
ness in Christ, casts no dishonour upon the law, but in truth only 
establishes it (Rom. i. 31). How this is done, can scarcely be 
more tersely expressed than in the words of Luther: “The gospel 
is a narrative of God’s glory and honour, in order that God alone 
may be praised. Such preaching, however, of the honour of God 
brings along with it the preaching of our shame; for God’s honour 

and our honour cannot lie together in the same bed.” Precisely in 
the specific difference of the gospel from the law lies the essential 
confirmation of. the law and of the judgment of condemnation 
against us which is to be derived from it. This confirmation dis- 

appears only in the same measure in which the specific difference 
is obliterated, weakened, or destroyed. For in this case, contrive it 
as we may, our justification before God comes to depend upon a 
relation which takes up the ground of a requisition fulfilled by us. 
We may qualify this act of owr fulfilment as we will, by represent- 
ing it as an internal operation of grace, that is to say, the grace of 
God in us: the fact, however, remains always the same, that we 
wish to let pass, as adequate to the holy will of God respecting His 
creatures, a something of our own, and belonging to us, of which 
we do not certainly wish to affirm that it is achieved entirely with- 
out our co-operation. Orif we call it inadequate, and consequently 
not truly a fulfilment of the divine will, but something which God 
of His grace allows to hold good as adequate, then in this manner 
we come not only to a perfect elimination of the requisition made 
to us in the law, and of the divine sentence of condemnation to be 
derived from it, but we hereby destroy all moral truth of our own 
self-knowledge. Both are only preserved by this means, that we 
hold fast as the ground of our righteousness before God, not a work 
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to be carried out by God through our own instrumentality, much 
less one to be attributed to ourselves, but a work accomplished by 
Christ the God-man. ‘That is the revelation of grace, by virtue of 
which man depends for his justification and righteousness before 
God in no conceivable manner of any kind on his own work and 
doing, but absolutely on the work and doing of Christ. While in 
this way everything which is termed law and man’s fulfilling of the 
law is excluded from justification and our consciousness of it, it is just 
hereby that what the law truly is in itself, and in respect to us, is 
alone properly confirmed. ‘That which, in reference to the revela- 
tion of God to men made in the word, specifically belongs to Moses, 
viz. the law, the same is unconditionally excluded from that which 
specifically belongs to Christ, viz. grace and the truth which maketh 
free; just in order that what saves us from wrath should be grace, 
and grace alone, and all salvation should come to us by virtue of 
promise only, and not by virtue of law: comp. John 1. 17, 6 voyos 
dia Matiicéws €d00n 7) yadpis Kai  adrnOeva Sia “Incood Xpiotod 
éyévero; Gal. li. 18, €¢ yap é« vouov % KAnpovomia, ovKETL €& érrary- 
yedias. “The law is that which lays down what man is to do; the 
gospel reveals whence man is to obtain it. For it is quite a differ- 
ent thing to know what we ought to possess, and to know whence 
we may procure it. As if, when I place myself in the hands of 
the physicians, there is one branch of the art to say where the 
disease lies, and another to say what course we are to take to get 
quit of it. So isit here also. The law discovers our disease, and 
the gospel supplies the remedy ” (Luther). 

As the idea of that righteousness which is imputed to us for 
Christ’s sake essentially confirms the judgment of the law of God 
against us, so does it also form the most important ethical element 
for the consciousness of man when delivered from the wrath of God 
by means of the gospel. It is purely absurd to reproach this idea 
with its being “externally juristic.” Possibly we may represent 
the work of Christ, for the sake of which God reckons the sinner 
righteous, in so one-sided a way as to make this reproach applicable. 
Possibly also we may, with the doctrine of imputed righteousness, 
omit and tacitly pass over what belongs to the complete picture of 
the operations of God in Christ which act upon us. Nothing, 
however, of all this need take place, and everything be said which 
belongs to the perfect conception of that restored communion of 

God with men, and of men with God, which is effected through 
Christ, not only in Christ, but in man; and yet the idea of imputed, 
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that is to say, of righteousness referred by God to men freely 
and purely of grace, remains inviolable. It is the palladium of true 

self-knowledge, of the right understanding of the law, of true self- 

judgment and self-condemnation. Under shelter thereof alone, 
everything that God works at the same time within us, pours out 
upon us and brings into being as a new life, remains preserved pure 
and unpolluted from the poison of self-admiration, self-exaltation, 
self-justification. It remains true in all ways, and for the whole of 
this earthly life, not only for its beginning, but also up to the end, 
that Christ came to call not the righteous, but sinners to repentance, 
and to save such (Matt. ix. 13; 1 Tim.i.15). And he who does 
not understand the contradiction of sinful saints and sanctified 
sinners—whose solution lies alone in the idea of imputed righteous- 
ness—is as yet ignorant of the whole gospel in general. 

(5) Hitherto, in the first place, the question was of the act of 
God in Christ, in which the reconciliation, redemption, and deliver- 
ance of the world from the divine wrath was accomplished. Now 
there comes also under our consideration the word in which this act 
is offered to us for our acceptance. And the more a mode of view 
which is alien to the gospel placed this act in the background, or set 
it aside, in order to give a value to the word only as doctrine,—that 
is to say, not as an announcement of the facts of redemption, but 
as a setting forth of new propositions (laws, maxims, rules of life, 
and the like),—so much the more must we guard against the other 
extreme, by which we are wont to undervalue the import of the 
circumstance, that the redemptive act of God in Christ is offered to 
us in the word for our acceptance. Rather is the question just as 
much concerning the knowledge, what import for the ethical con- 
sciousness of the Christian the offer of the redemption in the word 
may have both in general and in special connection with the justifi- 

cation of the sinner. | 
In the first place, then, and in general, the objectivity of that 

vital power which determines the Christian, nowhere presents itself 
to us more plainly than in the fact that the Christian finds himself 
pointed away from his own thoughts to thoughts of God, which are 
comprised in words which claim for themselves eternal duration and 
force, and whose abiding appropriation and keeping is made the 
condition of an abiding communion with Christ. He who speaks 
this word, and at the same time asserts such things of this His own 
word, is Christ Himself. By His words He removes what He is, 
wills, and does, even before the last is accomplished, from the inter- 
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pretation of human thoughts. And to regard the words of the Son 
of man as the outpouring of human thoughts, is what He Himself 
forbids, since He denies that He says what He does say of Himself 
(John xiv. 10, Ta fpyyata, & éyw vpiv AaNG, am’ ewavTod od AAA; 
comp. xii. 49), but characterizes His word as the word of His 
heavenly Father (John xiv. 24, xvii. 6, xiv. 17). The declarations 
of God to Israel of old through human organs, in many parts and 
divers manners, reached their climax in the speaking of God to us 
by His Son (Heb. i. 1). As the final historical revelation of God 
taking place in time, in comparison with which no other has any 
value, even though an angel should come from heaven to preach 
another gospel (Gal. i. 7, 8), this word is exempted from that 
passing away which is the lot both of heaven and earth, and never 
passes away (Matt. xxiv. 35; Mark xi. 31; Luke xxi. 23; 1 Pet. 
i. 23, 25, 70 Se pua Kuplov péver eis tov aidvar todo 8é éotw 76 
phya To evayyertcGev eis Duds). In this word of the good tidings 
(0 AGyos Tov evayyedlov, Acts xv. 7), as we have before said, is 
the mystery of salvation, which was hidden from former genera- 
tions (Rom. xvi. 25; Eph. ii. 5,9; Col. i. 26), made known not 
as something absolutely new, but just as the word of the “new 

covenant,’ which is founded on the blood of Christ (Matt. xxvi. 28, 
and the parallel texts), and which is the fulfilling of the promises 

made in the Old Testament (Jer. xxxi. 31; comp. on the idea, as 

appearing in the history of salvation, conveyed by the word n2, 
dtaOjxn, Delitzsch on Heb. vii. 22, pp. 302, 303), and the disclosure 
of that which is hidden in the revelation of the Old Testament 
(comp. with 2 Cor. iii. 15, 16, passages such as Luke xxiv. 27, etc.). 
It is that word (Adyos) which comprises the eternal thoughts of 
God, and their development and accomplishment in the history of 
salvation ; that declaration of God (pjua tod Ocov) which, spoken 
to the world, brings near and is the medium of our salvation,— 
without the hearing, understanding, reception, and keeping of 
which there is salvation indeed present for us in Christ, but it is 
not truly our own portion, one of which we are self-conscious, freed 
and purified from selfish lusts as well as from our own thoughts. 
And this word is offered to us not merely in order that we may by 
it rightly understand the work and history of Christ, which in , 
themselves might be misunderstood or misinterpreted, but in order | 
that with the first disciples of Christ we might hold it fast, that we 
might be pure for the word’s sake which Christ has spoken to us 
(John xv. 3). Hence the expressions, holding fast to Christ, 
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holding fast to the word which has been spoken to us, resting 
ourselves upon nothing but the word for whose sake we are pure, 
and with the blessed confession that Christ is the Son of the living 
God (Matt. xvi. 16, 17) associating unmixed and inseparate that 
other, that He, Christ, has the words of eternal life (John vi. 68, 
69). As the incarnate Word is the salvation of the whole human 
race, He will be so to the individual only in His word, which He 
brings and offers for our acceptance. Without His word, Christ 
is not our salvation: He is so only in, with, and through His word. 

_ For, as the condition of true discipleship, Christ names the 
abiding in His word (éav tyels pelvnte ev TS ROYO TO ue, John 
viii. 31); as conversely we abide in Him, if His words abide in us 
(éav peivnte év ewol Kal Ta pyuata pou év tuiv peivn, John xv. 7). 
He who does not receive the words which have proceeded from 
Christ, has already his judge in the word of the Father, which 
Christ proclaims; and this word will also judge him at the last day 
(John xii. 48). Where this word takes no hold (ywpet, John viii. 
37) in the inner man, there abides open or hidden enmity to Christ; 
and conversely, the communion of life with Christ abides only there 
where His word is kept (rypet), as Christ keeps the word of His 
Father (comp. John vii. 51, 55). For not without reason are 
both things—the word of the historical testimonies to Christ (oc 
Aoyor), and Christ Himself—placed in juxtaposition, where it is said 
that Christ hereafter will be ashamed of him who here below is 
ashamed of Christ and of His words (Mark vill. 38; Luke ix. 26). 
That Christ whom we, as it were, portray to ourselves according 
to our own ideas, we might perhaps be loth to feel ashamed of, as 
being the work of our own imagination. But what is implied is 
the not being ashamed of that Christ as He represents Himself to 
us in His own words: it is the finding spirit and life in the words 
which have been declared to us by Christ, and which in this 
their historical form are spirit and life (John vi. 61). Therefore, 
just as certainly as Christ has brought salvation to us, not by a 
certain doctrine, but in His person and His work of redemption, so 
certain is it that both are not only for us a riddle without a key, 
and a closed book with seals that cannot be broken, but they are 
also for us not present and not effective for our salvation, and are 
to be in no wise and by no means appropriated by us, except by 
that which Christ Himself calls His doctrine (dsdayn), which, as 
He says, is not His,—that is, as a man, in which light they looked 
upon Him,—but His heavenly Father’s, who sent Him, the Only- 
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begotten (John vii. 16,17). Nay, the ethical position which we 
have to take in regard to Christ, depends most essentially on the 
offer of salvation through the word, and has its decisive test in that 

which is called the doctrine, or the word of God and of Christ, and 
in the way in which we act toward the doctrine of this word. For 
he who abides in the doctrine (0 pévov év TH SidayH, 2 John 9), 
says John, hath the Son and the Father: he who will know whether 
he hath the Son and the Father, let him make the attempt by the 
historically promulgated and given word, whether he can, without 
corrupting and dealing deceitfully (xamndevew, Sorodv, 2 Cor. ii. 
17, iv. 2) with that word, confirm his possession by it. As the 
certain knowledge of the will of that God who makes demands in 
His law is given to us by the embodiment of this will in human 
language, even so by the same embodiment in word we have certain 
knowledge with respect to the salvation-bringing, divine will in 
Christ. 

Where, however, we are to find this word, on this point Christ 
Himself refers us to appointed bearers and messengers of His word. 

We have not merely that command to the apostles who were chosen 
by Him personally, which makes the teaching of that which the 
Lord has confided to themselves a duty (Matt. xxviii. 20), but we 
have also the prayer of Christ, in which, at His departure, He 
prays for those who, through the word of His chosen messengers 
(dvd Tod Aoyou avTayv), should believe on Him (John xvii. 20). So 
completely by Christ’s prayer and command are the word of Christ 
and that of His disciples combined together in one, that a distinc- 
tion is impossible ; and thus surely also the word of the disciple has 
always for its basis and presupposition the word of Christ Himself. 
True, indeed, the word, the doctrine which the word hands down, 
and the instruction which bases itself upon this doctrine, branch 

out from each other (Adyos, Siday7}, SudacKxadia, comp. Tit. i. 9 
with Rom. vi. 17: so, side by side with the Aeyos tod Kupiou tua 
‘Ino. Xp., the car etoéBeav didacxadia, 1 Tim. vi. 1; or with 
Noyos, the dvdaccadria, 1 Tim. v. 17; the car dvdackaria with 
Noyou THS Tiotews, 1 Tim. iv. 6; the tysawovon dudacKxaria with 
the evayyéduov ris Sofns Tod paxapiov Oecod, 1 Tim. i. 10, 11: 
comp. didacxania by itself, 2 Tim. iv. 3, Tit. i. 9, ii. 7,10). But 
all this is organically interwoven ; and as we, by Christ’s will, are 
to have and obtain His word in the word of His disciples, so do the 
messengers of Christ receive it without any error with thanks to 

God, when one receives their word as God’s word (mapadaPovtes 



1 

$17.) EXISTENCE, ESSENCE, AND IMPORT OF THE GOSPEL. 143 

Royov aKohs rap’ hudv Tod Ocod, édéEacGe od Adyov avOpwTrav, Grd 
(cafes éotiv GdnOGs) Noyov cod, 1 Thess. ii. 13), and know that 
not human wisdom, but the Spirit of God, has taught them to speak 

what they speak (1 Cor. ii. 13). He, therefore, who will take his 
stand on Christ’s will, must take his stand without distinction on 
the word of Christ and the doctrine of His messengers: he alone 
stands under the curse who seeks any other gospel (Gal. i. 8, 9). 
But for the ethical determination of our own conduct one mode of 
judging alone is of value, in order to ascertain whether this gospel 
be really God’s word. This mode of judging is traced out for us 
in the word of Christ: “If any one will do the will of Him that 
sent me, the same shall know whether my doctrine is of God, or 
whether I speak of myself” (John vii. 17). That will of God of 
which Christ speaks, is just that which was preached by Christ 
Himself, and delivered to His apostles, to be afterwards preached 
by them. Wherein the doing of this will consists, is hereafter to 
be described. Enough that we are pointed by Christ to the way 
of experience and the test of experience; as the earthly physician 
can return no answer to the sick man to the critical question, 
whether the physic will help him, but that he should take the 
medicine. This holds good beyond all comparison of the final 
revelation of God, the revelation of the grace of God in Christ, 
which bears no proportion to any other which we may call a reve- 
lation of God, as it is the highest and all-overtopping summit, and 
in reference to its working is intended to bestow upon man a some- 
thing, a life of which, independent of the working of grace in the 
word, he has no inkling, and which, before it was revealed and 
inwardly experienced by men by means of revelation, had never 
entered into the heart of man (comp. 1 Cor. ii. 9). For the divine 
power of a word of such position and influence there exists no 
proof but that of experience, when we subject ourselves and our 
thinking to the word, and permit that word to have its effect 
upon us. 

But just exactly in this circumstance, that the grace of God 
in Christ offers itself to man in the word, in that mixed spiritual 
and corporeal form of divine thinking and willing, whose contact 
with the spirit of man cannot possibly be conceived without a pro- 

cess of our own thinking and willing, consenting or not consenting 
thereto, do we find the proof that this salvation is not presented 
to man as a power not to be grasped and not to be comprehended, 
unconsciously transforming us, and entirely removed from man’s 
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own conduct; but as a good whose influence cannot possibly be 
imagined without a corresponding ethical position and activity, 
affecting the knowing and willing of the whole man, and following 
up the end of life held out to us by God in Christ. Since the 
Spirit of God presents Himself to me in the word, just in this | 
circumstance I become at the same time aware that no forcible 
seizure is intended against which I could not defend myself, but an 
offer which, from the nature of its instrumental means, can only be 
designed for freest, conscious, spiritually accomplished acceptance. 
Thus Christ Himself testifies. He attributes to His word no power 
without adoption by the understanding (dxovew kat cvviévat, Matt. 
xiii. 19, 23), without voluntary acting out (axovew kai Trovetv, Luke 
vill. 21; comp. Matt. xu. 50, Mark ii. 35), and without constant 
keeping and holding fast in an honest and good heart (comp. Luke 
x1, 28 with vil. 15). 

The form, however, which is specifically peculiar to the word of 
the gospel, whether we here think of the preparatory or the final 
revelation of the God of grace, also determines essentially the 
manner of the working on man which proceeds from this word, as 
well as the nature of that conduct on the part of man which corre- 
sponds to this working. And the specific form of the whole gospel 
is promise—promise which God for His own sake, determined by 
Himself, and dependent on nothing but the will of His grace, gives 
in the word, and causes to be preached. ‘The last period of the 
world is the reign of grace (4) xapis Bacidevet, Rom. v. 21). And 
where grace reigns in the word, there also can it only reign in the 
word of promise. For as certainly as grace has nothing to do with 
law and requisitions of law, so certainly can the word of that grace 
which thus gives be no other word than a word of promise. And 
indeed of that promise which is peculiar to grace in this respect, 
that it also grounds the fulfilment of the promise entirely on God’s 
grace. “For,” as Luther says, “the promises of the law are those 
which, if I may so say, let themselves down to our works; the pro- 
mises of grace, however, stand not upon such works, but absolutely 
on God’s goodness and grace that He wills thus to do.” Hence in 

Scripture ydpis and éayyedia form an indissoluble unity (Rom. 
iv. 16). For to this end is Christ the Mediator of the New Cove- 
nant, that we may receive the promise of the eternal inheritance 
(Heb. ix. 15). The promise of life which is in Christ Jesus is the 
word of the New Covenant (2 Tim. i. 1; comp. 1 John ii. 25), as 
also the difference between the gospel of the Old Covenant (the 
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Biabjar THs errayyedias, Eph. ii. 12; comp. Rom. ix. 4) and that 
of the New Covenant rests alone on the transcendently greater 
glory of its promise (77 diaOjxen emi kpeltrocuy érayyedats vevo- 

 pobérntrat, Heb. viii. 6; comp. the entire eleventh chapter of this 
epistle). That these very great and precious promises are given to 
us (Ta péyiota Kai Tima Hiv erayyédpata Sed@pyntat, 2 Pet. i. 4; 
Tadtas éyovtes TAS éTTayyenNlas, 2 Cor. vii. 1)—this fact establishes 
the position of a Christian man; and if he calls himself a son and 

heir, he is to know no other title for this except that of the promise 
alone, purely of grace (ézrayyedlas téxva, Gal. iv. 28; Kar’ érayye- 
Alav KAnpovomot, Gal. iii. 29; Ta Téxva Tis érrayyerias NoyibeTar 
eis omréppa, Rom. iv. 16). That, and how God for His own sake 
blots out our transgressions, and remembers our sins no more (Isa. 

xliii. 25)—this is the substance of the word of promise given in the 
New Testament, which fulfils the promise given in the Old. 

But not only does this characterize the word of the gospel, that 
it is promise, but that it has the promise of possessing through 
itself—that is to say, through Christ, whose word it is—the power 
of working salvation. In this sense the fjyara of Christ are 
mvedua and fw (John vi. 63); and the word of promise of the 

New Covenant stands opposed as xaworns mvevpatos to the 7ra- 
AaLoTHS ypappatos, t.e. of the law (Rom. vi. 6). For this reason 
—that is to say, by virtue of the connection of this word with the 
effectual working of the Lord who is that Word—it is called a 
Aoyos Cav and évepyys (Heb. iv. 12). It is compared to the rain 
which falls upon the earth (Heb. vi. 7), and has the promise that 
it shall not “return void” (Isa. lv. 12). Nay, more still: it is the 
imperishable seed of which we Christians are born (comp. 1 Pet. 
i. 23 with Jas. i. 18). For the gospel, the word of the cross of 
Christ, is in itself a power (Svvapis) unto salvation (Rom. i. 16; 
B Gor. 1, 16> Jas. 18), ° 3 

(6) That is the word which is appointed to go out into all the 
world, and to be preached to all nations (Matt. xxviii. 19; Mark 
xiii. 10; Luke xxiv. 47). But this just by virtue of the universal 

gracious will of God in Christ towards all flesh. For grace is 7 
yapts To Ocod cwripios macw avOpmros, Tit. ii. 11; and our 
God is 6 cwrip Hav Oceds (comp. cwtip Tdavtav avOpereor, 1 Tim. 
iv. 10) ds wdvtas avOpwrous Order cobfvat Kai eis eriyvwow ady- 
Oelas édXOciv, 1 Tim. ii. 8,4. Therefore is duravOpwria attributed 
to God (Phil. iii. 4); on which Luther remarks: “God loves not the 

person, but the nature; and is not called gracious to the person, but 
aE ae 
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to the race, in order that His honour may remain entire, and that 
no one may boast of his worthiness, that no one may be terrified at 
his unworthiness, but that one as well as another may comfort him- 
self with the undeserved grace, which He in so friendly a way and 
so universally offers and bestows.” 

(7) In accordance with this, its world-embracing relation, the 
gospel of the grace of God in Christ is also called the gospel of the 
kingdom (edayyéduov tis Bactdelas, Matt. iv. 23, ix. 85, xxiv. 14; 
Mark i. 14, etc.). But in reference to the existence of this king- 
dom, distinctions are, at the same time, to be steadily kept in view. 
For the kingdom is one thing, as it already is present and existing 
in and with Christ, by virtue of the sovereignty hidden in Him. 
In this relation it not only will be, but is already. In Him to 
whom all power is given in heaven and in earth, both heaven and 
earth are already comprised in one (Matt. xxviii. 18; Eph. i. 10; 
Col. i. 20). And in this relation Luther says very justly: “The 
kingdom of God is not preparing, but is prepared; but the chil- 
dren of the kingdom are being prepared, and do not prepare the 
kingdom.” Just as much, on the other hand, however, this king- 
dom already existing in Christ is one which is growing upon earth 
from beginnings like a grain of mustard seed, and spreading itself 
(Matt. xiii. 31, and parallel passages). In this sense the kingdom, 
which is already come, is the subject of the prayer that it may come 
(Matt. vi. 10). And this coming kingdom has again a double rela- 

tion, according as it is to be regarded in its present form upon 
earth, or in the state of its future perfection (GacuWela Tijs yaprtos, 
and Baotrela tis O0Ens, Bactrela Kal So£a, 1 Thess. ii. 12; 7) Bact- 
rela 7) évroupavios, 2 Tim. iv. 18). In all these relations it is the 
subject of the evangelical preaching. 

This element of the gospel comes here so far under our consi- 
deration, as it has the power of itself of working determinately on 
the Christian moral consciousness. Here there is, first of all, the 
knowledge that the power which has and will have dominion in 
this kingdom upon earth, is just no other, and is meant to be no 
other, than the grace of God in Christ. “The gospel or kingdom 
of God is such a state or government in which there is simply 

forgiveness of sins. Forgiveness of sins are not more than two 
words, wherein the whole kingdom of Christ consists” (Luther: 
comp. the passage, Rom. v. 21, a % yadpis Bacidevon, quoted 
towards the end of note (5)). In this sense Christ will have His 
kingdom and the righteousness which belongs to it sought (Matt. 
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vi. 33), for it is the kingdom of the Lord who remits debts (Matt. 
xvili. 23, 32)—the kingdom where not compensatory righteous- 
ness, but free goodness and grace prevail (Matt. xx. 1-16). The 
righteous, who have their portion in it, are for this very reason 
those who, in the name of Jesus Christ, and in the communion of 
the Spirit of God, are justified (1 Cor. vi. 11). And from the 
same ground that which (inside this kingdom) comes within the 
circle of its subjects to spiritual dominion, is called righteousness, 
and peace, and joy in the Holy Ghost (Rom. xiv. 17). 

The universal relation of that reign of grace which prevails in 
the kingdom of Christ has its outward expression also in this, that 

this kingdom, by the will of Christ, is one embracing all nations. 
Asin this fact, that this kingdom is taken from Israel (Matt. xxi. 
43), there is at the same time accomplished a judgment, so its 
transfer to all nations (comp. with Matt. xxi. the passages Matt. 
viii. 11, Luke xiii. 29) is equally a fulfilment of the promises which 
were given to Israel (Ps. Ixxii. 11, Ixxxvi.9; Isa. lv.5; Jer. iv. 2; 

Hag. ii. 8, etc.). That Christ will fulfil the purpose of grace to 
Israel, as well as to the nations of the heathen world, He declares 
in the prophecy of one Shepherd and one flock (John x. 16); and 
His apostle sees already the dawning of its fulfilment (Eph. 11. 19; 
Rom. x. 18), and hopes for its still more glorious fulfilment (Rom. 
xi. 11, 25 ff., 32). That gracious will of God, which from the 
beginning of days held good for the whole race of man, and which 

was deposited with Israel by way of promise only as in a place of 
security, comes in the message of the kingdom to its manifestation 
and realization. The miracle of tongues on the first Whitsuntide 
is the salvation-proclaiming symbol of the final fulfilment of God’s 
great purpose of akingdom. And the fellowship of this kingdom 
is in itself one independent of all national limitation. 

Thus, consequently, the domain on which the kingdom of grace 
here below reaches, and is to reach its manifestation and realization, 
is the world, that is to say, the entire human race dwelling upon 
this earth. But the instruments of its dominion are not worldly. 
The kingdom is not of this world, that is to say, not founded on 
earthly power and might (John xviii. 36); but the means of do- 
minion is the scattering of the word of the Lord (Matt. xiii. 37 if.), 
and those who receive this word are members of the kingdom. To 
this kingdom belong the simplicity and the humility of a child 
(Matt. xviii. 83); and no one attains to it unless through a new 
birth from God (John iii. 3, 5, 6). In so far, this kingdom, and he 
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who belongs thereto, are indeed in the world, but separate from 
the world, and yet not less for the world and for the service of this 
world. For it is the kingdom of ministering love, which has in the 
ministry of the love of Christ its source and its standard (Matt. xx. 
25-28),—the kingdom in which, from Christ’s sin-forgiving com- 
passion, sin-forgiving love is to be learnt (Matt. xvii. 23 ff.),—a 
kingdom whose members, for this very reason, must not quit the 
world, nor pray to God that He should take them out of the world 

(John xvii. 15), but rather that God should make them fit for that 
end for which they are appointed, namely, to be the light and the 
salt of the world (Matt. v. 14-16; Phil. ii. 15). Therefore, so 
certainly as the godless and unrighteous have no abiding portion in 
this kingdom (1 Cor. vi. 9 ff.; Gal. v. 19 ff.), so certain is it, that, 
according to the nature of this kingdom, the boundaries thereof are 
not so firmly closed, that in its domain wicked men also (zrovnpoi, 
Matt. xxii. 10; Gada, Matt. xii. 38; campa, Matt. xii. 48) 
should not be found, to whom, without anticipating the judgment 
of the final separation (Matt. xii. 29), just as much as to the frail 
and weak, and to those in need of many kinds, internal and exter- 
nal, suffering under much affliction, conflict, and struggle (Matt. 
x. 34-36; Acts xiv. 22), the instructing, helping and supporting, 

reproving and correcting love of Christ, which also alleviates want 
and misery, is to be shown (vov@ereite To’s ataKTovs, Tapapv- 
OeiaGe Tovs Oduyopvyous, avTéyerOe TAV AcDevaV, waKpoOuUpEtTe TpOS 
mavtas, 1 Thess. v.14; comp. Matt. xxv. 31-46, etc.). For in this 
kingdom it concerns us that the gifts we receive from grace should 
gain interest (Luke xix. 11 ff.); and that we should serve, not rule, 
in the same same way that Christ came not to be ministered unto, 
but to minister (Matt. xx. 25-28). With these relations of the 
kingdom the Christian forsakes all selfish enjoyment of his justi- 
fication before God, and of his peace with Him, in order to show 
in all the relations of life, of which he considers none in themselves 
to be unclean (ovdév xowdov S¢ avrod, Rom. xiv. 14), his mastery 
in Christ (wdvra por tectw, adN ov eyo eLovovacOnoopas bro 

twos, 1 Cor. vi. 12) in right use (of ypopevor Tov KOTMOY ws [1) 
Kkataypopmevot, 1 Cor. vii. 31); and in their sanctification through 
God’s word and prayer (1 Tim. iv. 5), to make them serviceable 
for the purposes of the kingdom of Christ. 

But this kingdom is perfected only with the second coming of 
the Lord (Matt. xxv.; 2 Thess. i. 7 ff., etc.). Then only is all 
sorrow with the dominion of death destroyed (1 Cor. xiii. 26; Rev. 
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xxi. 4); and those who have been raised from the dead for perfect 
blessedness, will have as their abode a new heaven and a new earth, 
wherein dwelleth righteousness (2 Pet. iii. 13; Rev. xxi. 1). This 
time of universal restoration (Acts iii, 21) is the goal of all promise, 
and the conclusion of that kingdom of grace which prepares for this 
end. And with this promise which marks the end, whose riches 
can only here be hinted at (comp. § 20), the Christian becomes 
conscious of this, that his calling in this world, and for this world, 
is nothing but a preparatory step; and that if in this world alone 
we had hope in Christ, we should be of all men the most miserable 
(1 Cor. xv. 19). On the contrary, this also belongs to the triumph 
of the cross of Christ, which reigns in the kingdom of grace, that 
through the same the world is crucified to me, and I to the world 
(Gal. vi. 14) ; and all thought and endeavour are comprised in the 

word, “ We have here no continuing city, but we seek one to come” 
(Heb. xiii. 14; comp. Rom. viii. 18-23). 

§ 18. The Working of the Gospel on the Human Consciousness. 

a. Evangelical Faith. 

Since in the gospel, on account of that fulfilling of the law which 

was accomplished in Christ, grace and forgiveness of sins are held 

out to us in the word in the way of promise, an ethical procedure 

is hereby called forth on man’s part (that is to say, one which has 

its root in his will), in which he takes his stand for his justification 

before God entirely and alone on this grace, which has been given 

him by God in Christ, and made over to him in the word of pro- 

mise (1). This procedure of his is, however, conformably to its 

origin, justly appreciated in a moral point of view, and kept pure, 

only in the same proportion as man recognises and holds firmly to 

its possibility and reality as an effect proceeding from the word of 

God’s grace, and which makes him free for such self-action, and 

seeks the appropriation of the grace offered to him in the word of 

promise in no act which is prejudicial to or altogether sets aside the 

gift of grace proceeding from God, as a gift freely offered to us, 

and that purely for Christ’s sake (2). This renunciation on our part 

of everything in us which might be conceived as a ground of God’s 

grace, is the ethical continued characteristic of that appropriation 
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of the word of promise which is called by Scripture justifying 

faith (3). Since man perceives from the working of conscience and 

the law, that he has nothing in himself which could justify him 

before God, he is enabled by the working of the gospel-word to 

grasp in faith that gracious relation of God in Christ, which his 

eye cannot see, and which far transcends his inner knowledge and 

experience, but which is guaranteed to him in the word of promise, 

and to receive it in confident assurance of the all-powerful efficacy 

of God in Christ as also availing for him (4). And here presents 

itself a change of the whole relation in which man would have to 

stand, if law only prevailed, since by means of the gospel he is not 

only to learn, but also to be rendered capable of appropriating to 

himself, the justification and forgiveness of sins, the whole com- 

munion of peace with God (which he in vain struggles for as the 

end and effect of his fulfilment of the law), as the beginning and 

permanent foundation of a new life in God, by virtue of the grace 

made over to him for Christ’s sake in the way of promise, in a 

faith which he himself recognises not as the result of his own work 

and deserving, but as the gift and bestowal of God (5). 

(1) We have already, at an earlier stage in our investigations 

of the workings of the law (§ 15, note (8)), alluded in anticipation 
to the fact that the gospel also, when it exercises its influence and 
attains its purpose, cannot be conceived without there being on the 
part of man an obedience (izaxo7, not merely axo7) correspond- 
ing to its specific nature. This obedience, as regards its nature 
generally, has this in common with every relation of moral govern- 
ment, that it is a subjection of our own will to a higher one. 
Indeed, every ethical determination involves the will, and every 
submission to ethical guidance is rooted in the will of man (comp. 

§ 5, p.17). If we had so to think of the effect proceeding from 
the gospel as that it did not solicit the co-operation of the will of 
man, or if that which the gospel bestows did not, under all cir- 
cumstances, presuppose for its reception an inclination rooted in the 
will of man in favour of its acceptance, we should not have to deal 
with this relation in an ethical treatise at all. But now, as often 
happens with respect to Scripture truths, men have allowed them- 
selves to be enticed from the apparent formal opposition of the one 
side of the truth to the other, to throw the one overboard, in order 
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to hold fast by the other. Giving the name of an acé to our recep- 
tion of the gospel has been avoided, because on the other side it is 
called a gift—as if a gift in its actual existence could take effect 
otherwise than in the form of an energy excited in the will. Thus, 
also, the reception corresponding to His word of salvation is un- 
doubtedly required by Christ as an act well pleasing to God. To 
the question of the Jews, T’ romper, tva épyatoucba ta épya tod 
@cotd; He answers, Todrd éctw Td Epyov tod Oeod, iva mictevonte 
eis Ov aTréatevdev Excivos (John vi. 28, 29). And how this is to be 
understood, Luther has not hesitated to point out in the sharpest 
and most pregnant manner: “ Here God will so have it, that this 
shall be called His work and true service—that thou shouldst 
believe on Christ. He speaks consequently of the work that we are 
to perform,—namely, to believe. For that is to be the right conduct, 
work, life, and merit wherewith God will be honoured and be served. 
Without faith God accepts of nothing as a service done to Him.” 
And then, for the first time, he goes on and says with a reference 
to vers. 44 and 65: “ Whence, however, faith. comes (for no one has 
faith of himself), that does Christ afterwards teach. For faith isa 
divine work which God requires of us, but which He Himself also 
must bestow on us; for of ourselves we cannot believe.” Now the 

tenor of this discourse of Christ is also that of our investigation. 
The import, however, of that knowledge placed at the commence- 
ment, that the gospel requires a voluntary operation of eur own as 
the form of its reception, depends upon this, that where this recep- 
tion does not take place, even when the gospel is heard, listened 
to, and understood, the deficiency lies in our not having so willed. 
This it is with which Christ upbraids Jerusalem in that ov« 
nOedjcate (Matt. xxiii. 37). In the same sense He makes the 
citizens of the city in the parable say, Ov OéXopev TovTov Bacidedoat 
éd suas, Luke xix. 14, comp. 27. (See also John v. 40, ov OérerTe 
é\eiv mpos pé; and comp. Stephen with that accusation of his, 
jets acl TO Trevpate TO ayia avtumimtete, Acts vil. 515 ov 
Tavres wmynKovoay TO evayyedio, Rom. x. 16; Israel a dacs 
aTevOav Kal avTiréyov, Rom. x. 21.) And the reason why our 
selfish will must be broken, when we come, and have come, to a 
reception of the gospel, lies just in this, that we must take the 
“‘ shame” to ourselves, when God in His gospel gives the “ honour” 
to Himself alone; that we prefer having honour amongst men than 

with God (John v. 44, xii. 43); that it is repugnant to us to judge 
ourselves, that we may not be judged (1 Cor. xi. 31) ; that it grieves 
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us to have nothing but what we have received (1 Cor. iv. 7)3 ; and 
that with the reception of me gospel all self-glorification is at an 
end (Rom. iii. 27). 

(2) He who receives the grace of God in Christ, has only then 
truly received it, when he at the same time holds fast the fact that 
he has to thank this grace alone that he has received it. It stands 
but ill with the memuctevews eis tHv yapw, if he does not at the 
same time esteem himself as a qemictevews d1a THs yapetos (Acts 
xviii. 27). If we are saved by grace through faith, yet is all this 
God’s gift (Eph. ii. 8). It is God who assigns the measure of 
faith (Rom. xii. 3); or what sense otherwise would there be in the 

ery of supplication, “ Lord, I believe; help Thou mine unbelief ?” 
(Mark ix. 24.) In the same discourse in which Christ requires 
faith as our “ work,’ He says: “ No one can come to me, unless 
the Father, who hath sent me, draw him. No one can come to me, 
unless it be given to him of the Father” (John vi. 44, 65); or, as 
He elsewhere says (John xv. 5): “ Without me, or apart from 
me, ye can do nothing.” When it is said that faith comes by 
preaching, and preaching by God’s word (Rom. x. 17), it is not 
meant as if by the preaching of the word we had only the out- 
ward occasion which led to that acceptance by man which is there 

named faith. On the contrary, the preaching of the divine word 
is the divine means by which faith comes as a divine operation. 
For faith is numbered among the gifts of the Spirit of God (1 Cor. 
xii. 9). Nay, nothing is more strongly incumbent on us than to 
distinguish the human faith, or human opinion that we have faith, 

* from that faith which is divine, and which is worked in us by God. 
“They think nothing else,” says Luther, “than that faith is a thing 
which rests in their own power, to have or not to have, as any other 
natural work. Therefore, when a thought springs up in their heart 
which speaks on this wise, ‘ Verily the doctrine is true, and I be- 
lieve that it is so, they imagine immediately that they possess faith. 
And when they see and feel in themselves that no change has 
taken place, and they remain as before in their old ways, then it 
occurs to them that faith is not enough: there must be something 
more, and something greater. Lo! then they fall, therefore, and 
exclaim and say, ‘Ah! faith does not do alone.” ‘These are they 
whom Jude in his epistle, ver. 8, calls dreamers, who deceive them- 
selves with their own dream. For what else is such a thought of 
theirs, to which they give the name of faith, than a mere dream 
and a semblance of faith, which they of their own power, without 
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the grace of God, have produced in their hearts? They become 
thereafter more wicked than they were before. But the true faith, 
of which we speak, cannot be built up out of our own thoughts; 

but it is purely God’s work in us, without any co-operation of ours. 
Therefore is it also a powerful, active, restless, busy thing, which 
‘immediately renews the man, makes him a new creature, and leads 
him into an entirely new mode of conduct and behaviour.” All 
this, however, just because it is God, and not man, of whom it is 
said: 1H Wiotes KaCapicas Tas Kapdias a’Ttov (Acts xv. 9). 

This reception of the gospel, then, which is brought about by 
God, may be called by any name we please; but one thing must 
always remain essential to it—that it never claims, in contradiction 
to that which it has to receive as grace, the wish to pass current as 
something which deserves grace for its own sake. Certainly Christ 
denies this very claim with respect to the perfect fulfilling of the 
law, in the case that such should be thought possible. One has 
only done what he was bound to do, and remains an unprofitable 
servant: (SovA0s aypeios), even when he has performed all he has 
been commanded (Luke xvii. 10). How much more does this 
apply to the offer of grace! Its reception really takes place, and 
what we receive remains uninjured, only in the same degree as it 
is received as a yapioGév, ze. as a freely bestowed reward, which 
is not a reward in the sense of a recompense due to us, and which 

we have a right to, but is reckoned rather of grace, and not of 
obligation or of debt (od car’ ddeidnua Aoyierat, Rom. iv. 4, 5). 
No matter that this reception, as an actual subjective laying hold 
of, in distinction from the antecedent being laid hold of, which pre- 
cedes.and conditions our laying hold (Phil. iii. 12), bears the form 
of an act or a work: this act or this work does not, however, come 
into the reckoning ; and in this sense also the words in Rom. xi. 6 

apply: e¢ dé yapurt, odxérs && Epywv, érel 4 yd pis ovKéTL ylverat 
yaows. Here it rather comes to the oft-repeated simile of the 
beggar, to whom the gift of grace is not a merited reward, because 
he reaches out his hand to receive the same. 

(3) While the objective ground of our justification before God 
is grace, and nothing but grace, which is offered to us in the word 
in the way of promise, there also is named, as the subjective 
ground or the subjective means of our justification, faith (that is to 
say, the true and real faith, not the self-imagined and false), and 
nothing but faith, for which the promise of the righteousness which 
avails before God exists, and by which that promise is laid hold of. 
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That it is so, and cannot be otherwise, is grounded just on this, 

that the gospel is the promise of a gift of grace, in words of God 
which pronounce an acquittal; and not the requisition of a duty to 

be performed, in words of God which are commands. Just as it is 
inconceivable to imagine that he has received the law who “believes” 
that God gives him this or that command, equally inconceivable is 
it also to think that he has received the gospel who “does” that 
which it is declared in the gospel that God alone does, and gives 
the power and the will to do. Law stands in no connection with 
faith (0 vémos ovK Et éx TicTews, non nexa est e fide, Gal. iii. 12), 
and the gospel in just as little with doing (7d dé ux) épyafopéve, 
miotevovts O€ él Tov SiKatoiytTa Tov daoeBH, Noyiferar 1 TWiatts 
avtod eis Sucatocvynv, Rom. iv. 5). But if we wish to speak of a 
course of action corresponding to the gospel, i.e. to the word of 
promise, which offers the grace which freely justifies, nothing else 
could be mentioned than the épyov tis miotews above described,— 
the act of faith in which man renounces all claim to self-righteous- 
ness, and in faith permits the righteousness which avails before 

God to be bestowed upon him by God. But all other work which 
is not faith would remain excluded, as the ideas vouos tev épyav 
and vouos mictews mutually exclude each other (Rom. iii. 27). It 
is a perfectly inseparable connection, an absolutely necessary mutual 
relation, which binds together wiotis, yapis, and émayyedla. Ata 

TOUTO €k TioTEWs, iva KATA Yap, els TO elvar BeBalay Tv érray- 
yeriav (Rom. iv. 16). When, in any one point of this triad, any- 
thing is put out of place, the whole falls to the ground. To be 
found in Christ, means not to have a self-righteousness springing 
out of the law, but that which comes from faith in Christ, the 
righteousness which comes from God on the ground of faith (Phu. 
ii, 9). The rock on which Israel split, and on which all pseudo- 
Christianity also splits, is the establishing a righteousness of their 
own, derived from the law, in opposition to the knowledge: tédos 
yap voyov Xptiotos eis Stxavocvvny mavtl to meotevorvTt (Rom. x. 
3,4). If a man will have righteousness, ov« é« wictews, aN ws 
é€& épywv, then will he be dashed in pieces on the stone of stumbling, 
which is meant to be for us a rock of salvation (Rom. ix. 32, 33). 
For this reason the whole conception of that revelation, to which 
the revelation of the law stood in the relation of a preparatory 
education, is comprised in the revelation of faith (es t7v wéAAoveav 
wiotw amoxaruvdOjvat, Gal. ili. 23); as in the same sense Paul 
testified to the Jews in Antioch: do twavtwv ov ovK jdvviOnTE EV 
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vonw Maicéws dixawOjvat, év todtm Tas 0 TioTevov Sixaodtat 
(Acts xii. 39). Therefore the design of faith in Jesus is to be 
justified by means of this faith in Jesus, and not by works of the 
law (els Xpiotov ‘Inoovy ériotevoaper, iva dixarwOdpev ex lates 
’Inood Kai un €& Epywv vouov, Gal. ii. 16). This is that righteous- 
ness of faith (ducatocivn mictews, x.7.r., Rom. iv. 11, 13, ix. 30, 
x. 6; Phil. iii. 9; Heb. xi. 7), in which faith, which in itself is not 
righteousness, is counted for righteousness (Aoyiferas els SuKato- 
avvnv, Rom. iv. 5), in order that man should be justified by grace 
alone (SicatwOeis 7H yapitt, sc. Tod Xpicrov, Tit. ili. 7), and all 
that is called work of the law should remain excluded from justi- 
fication (Rom. iii. 38, AoyiLoueOa yap Scxavodcbar wicte avOpwrov 
xwpls Epywv vouov). The last passage, it is well known, is the one 
in which Luther interpolated in his translation the word “alone.” 
it is more than a prejudice when the ancient opposers of the 
apostle’s doctrine of salvation, even to this day, are not weary of 
complaining of this addition as an intentional falsification. Inten- 
tional it certainly was, but in a just appreciation of the sense. 
Luther has himself repeatedly explained this. It will suffice to 
quote the one passage in the famous letter to Wenceslaus Link, of 
the date 1530: “True it is, these four letters ‘ so/a’ are not to be 
found in the text. But do you not see, that notwithstanding it 
contains the meaning of the text? and if we wish to express this 
sense clearly and forcibly in German, the word assuredly belongs 
to it. For I intended to speak German, not Latin or Greek; for I 
had undertaken to speak German in my interpretation. But this 
is the nature of our German tongue, that if we are speaking of 
two things, of which the one ts admitted and the other denied, we 
use the word ‘solum’ (allein) next to the word not (nicht) or no 
(kein).” Enough; thus much is clear as sunshine, that if I propose 
the alternative, whether we are justified on the ground of works 
or of faith, and strike out works, nothing remains but faith alone. 
And since the apostle often enough in his epistles speaks of the 
same subject always in the same sense, we need only to compare 
the other passages, in order to be convinced that Luther has quite 
rightly interpreted the sense of Rom. iii. 28. 

The real ground of offence, also, does not at all lie in the word 
“only,” but in this, that it is not understood what it is that the 
Apostle Paul calls faith. As soon as I substitute for this faith a 
false and unapostolic idea, justification by faith becomes a perver- 
sion. Nay, I must, in the face of this self-devised, perverted, and 
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falsified faith, alter my whole manner of speaking, if I wish to 
bring him who so deceives himself to a perception of that in which 

he errs. The proof for this is supplied by the Epistle of James, — 
When some theologians, because they had to differ from Paul and 
James, supposed that James differs from Paul touching justification 
by faith, this was a strange transference of their own intention to 
James. The writer of this epistle had to do with people, no matter 
whether apostates from Christianity or still far from it, whose pre- 
tended faith was not far removed from the faith of devils, who 
believe and tremble (Jas. ii. 19). Only their faith was worse in 
this respect, that in place of trembling, they prided themselves on 
the fact that they believed “ in the one God,’—a faith which, indeed, 
in itself has nothing to do with justifying faith. Such people as 
these Paul had nowhere to deal with in his epistles; and there- 
fore never had he the same occasion to speak to his readers in the 
same terms as James had to his. He says, indeed, apparently the 

very contrary of that which Paul says, namely, “Opdte, ote €& Epyav 
Sixavodtat dvOpwiros, Kal ovd« ex TicTews povov (Jas. ii. 24). And 
in addition to this, with an appeal to the same example of Abraham 
to which Paul appeals (Rom. iv.; Gal. ii. 6, 8), with the limitation, 
however, that Paul does not mention the act of believing obedience 
in the offering of Isaac, because tt was not at all necessary for his 
object. Now, let any one imagine that it was related in Scripture 
that the faith of Abraham was reckoned to him for righteousness, 

although he refused to offer up Isaac for a sacrifice. We imme- 
diately feel that this is perfectly inconceivable; for by his refusal 
of faith’s obedience, or in refusing this act of faith, the fact would 
have been immediately revealed that Abraham had no faith. What 
further follows from this? That a difference exists between works 
and works, but that faith never exists without some specijic épyov 
wiotews (comp. 1 Thess. i. 3, 7d Epyov THs micTéws, along with o 
KoTros THS ayamns). This may be very different, according as the 
faith of the believer is put to the test. But when it comes to “ Show 
me thy faith” (det&ev pot THY Tictw cov, Jas. il. 18), then can I only 
show it by this or that act which happens to be the specific mani- 
festation of faith corresponding to the given circumstances. Rahab 
might have offered up I know not how many sons, and Abraham 

have received spies after spies—that would have been neither for 
the one nor the other that act of faith by which God had pat them 
to the test. Still less does the specific act of faith require to be 
any particular external work. Faith has every day works to do by 

a 
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which it inwardly overcomes unbelief, weakness of faith, lusting 
after self-justification, or attacks of despair; and where such specific 
operations of faith do not exist, there, in short, a justifying faith is 
not present. When, therefore, any one comes to me and says much 
about his faith, and yet I see nothing of that which either under 
all circumstances, or in the given and special circumstances, ought 
to be looked for, not as this or that self-pleasing work of fulfilling 
the law, but the one thing which ts the entirely special and immediate 
operation of the energy of faith, then I say to him: By a faith which 
wishes to be a mere faith, without that activity of faith which is 
inherent in true faith, thou art not justified. As, for example, if 
thou, like the devils, believest in God and tremblest, instead of 
letting thy Lord Jesus become master over such trembling. Such 
are the works which James means; and both of the instances cited 

by him out of the Scriptures of the Old Testament show this in the 
clearest manner. It is precisely the same which Paul preaches, for 
he knows of no wictis without d7aKxon mictews. We require not, 
however, in any way to explain James by Paul, but only to under- 
stand James from himself, and from the opposition which he alone, 
but Paul nowhere, has to contend against, to get at his manner of 
speaking ; and thus we shall soon give over harassing ourselves 

with a supposed contradiction between Paul and James without 
any necessity. ‘The whole perversity consists in this, that we con- 
ceive that faith which Paul requires, to be the same as that dead 
faith which James contends against, or also vice versa, and that we 
do not consider the distinction which exists between the idea con- 
veyed by éoya in James and by épya in Paul. For that which 
Paul understands by épya is either the works of the fulfilling of the 
law attempted without justifying faith, or, on the other hand, those 
works which flow out of a justifying faith—works of love towards 
God and our neighbour—operations of faith in a wider and derived 
manner, but not the operation of faith or the act of faith—the work 
of faith in the narrowest and most specific sense of the terms. 

(4) In order rightly to understand the nature of justifying faith, 
we must consider that the frame of mind in which faith comes to 
the man who has attained a perfect consciousness of himself has 
not the gospel alone for its factor. This fact the church has well 
brought forward in its Confession, when it names the preaching 
of faith a preaching for the “alarmed conscience.” Hence the in- 
separable connection between repentance and faith, turning from and 
turning to, conversion of heart from sin and ¢o holiness ( METAVONTATE 
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Kal emiotpewyate eis TO €EarerpOjvar bwav Tas dpaprias, Acts iii. 19; 
peTavoeiv Kal éemiotpépewy ert tov Ocor, ibid. xxvi. 20; wetavoeire kat 
muoteveTe ev TO evayyedio, Mark 1.15; % efs Ocdov petdvora Kat 
miatts 9 els TOV Kupiov nuav ‘Incobv, Acts xx. 213 4 cata Ocoy 
UN peTavoray eis GwTnpiav aueTawéerAnTov épyaterat, 2 Cor. vii. 
10). It is the drawing of the Father, who strikes in the conscience 
and by the law, in order to prepare the soul for faith in the Son. 
Thus true faith is not arrived at without the most definite moral 
self-knowledge (éréyvwats auaptias, Rom. ii. 20). And for this 
reason “ Christ and His work appertain only to those who are in a 
state of alarm; the law, the threatenings, terrors, and so forth, only 
to those who fancy themselves secure” (Luther). 

As now, on this side, faith is the fruit of a very clear and defi- 
nite knowledge, so does it, on the other side, include in itself a 
knowledge not less definite. There is nothing more perverse than 
in the usual manner of speech to speak so of faith, as if that faith 
which Scripture preaches stood opposed to knowledge and percep- 
tion, and excluded both. On the contrary, this faith is perfectly 
inconceivable without knowing and perceiving. Oida yap 6 Temto- 
teva, 2 Tim. i. 123 wemirrevcapev Kal éyvoxapev, tt od ef 0 ceryLos 
Tod @eod, John vi. 69; wuctevere, Va yvOTe Kab ytvwoKnTe, OTL eV 
éxol 6 ratyp, John x. 38 (comp. 1 John iv. 16, 1 Tim. iv. 3, etc.). 

Wherefore Luther does not scruple to compare faith to the dialectic 
art, and says, “It is nothing else than wisdom and prudence; it 
dictates, distinguishes, teaches, and is science and knowledge.” For 
it bears in itself the yraou "Incot Xpiorov (Phil. ii. 8, comp. 
2 Pet. ui. 18), in whom are hid all the treasures of wisdom and 
knowledge (Col. ii. 3) ; and the end of all growth of believers is 
unity of the faith and the knowledge of the Son of God (Eph. 
iv. 13; comp. rAnpodopia Ths cuvécews, els ETrlyvwowv TOV puoTnpiov 
tov Ocov, Xpicrov, Col. ii. 2; comp. 1 Cor. i. 5, érAouticOnTe... 
év Tacn yvooe). Nay, so inseparable are faith and knowledge, 
that where the position of the Christian is the theme, and where we 
might expect the mention of faith, the same is designated by a 
knowledge of grace and truth (jcovcate kal éeméyvmrte THY yapw 

Tod Ocod ev drnOeia, Col. i. 6; Oeds, Os wavtas avOpwrovs Oéree 
cwOjvat Kal eis émiyvooty arnbeias ede, 1 Tim. 11.4; weTavola 
eis €miyvaaty adnOcias, 2 Tim. ii. 25). The divine power has 
bestowed on us all that pertains to life and godliness: da tijs 
emuyvasews TOU KadécavTos Tuas, 2 Pet. i. 8, comp. 8, 2, 20. 
Only the knowledge of this truth bears the same character which 
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the truth itself has. It is the truth which serves unto godliness 
() adjGea 1) Kat evoéBecay, Tit. i. 1), the truth which announces 
the great mystery of godliness (1 Tim. ili. 16), given for life and 
for godliness (2 Pet. i. 3), destined for a knowledge whose object 
is moral deliverance through the truth (yvdcecOe Thy adjOeav Kal 
9 arnOea édevPepwooes vuds, John vi. 32),—truth for the sanctifi- 
cation of our souls (tas wuyds aryvixdtes ev TH UTraKoH THs adyOelas, 
1 Pet. i. 22); in a word, a truth which is intended to make wise 
unto salvation (codicat cis cwrnpiav, 2 Tim. iii. 15) in that Christ, 
who has been made of God unto us wisdom, and righteousness, and 
sanctification, and redemption (1 Cor. i. 80). Thus this knowledge, 
which is of faith, has nothing in common with that gnosis which is 
puffed up and puffeth up, which knoweth nothing as it ought to 
know, because it allows itself to think that it has known (1 Cor. 
vill. 1, 2). It has nothing in common with those learned discourses 
of human wisdom (1 Cor. ii. 13), with that earthly, sensual, devilish 
wisdom (Jas. iii. 15), which cometh not from above, is full of bitter 
envy and strife, destitute of all meekness of wisdom (pairns 
copias), full of false boasting, and of lying against the truth,—a 
wisdom of this world, because it is a wisdom far from the mind of 
Christ (vods Xpiotod, 1 Cor. ii. 16),—a wisdom not born of the 
Spirit of God, but of the spirit of this world, which shuns nothing 
more than the words of the apostle: “If any man among you 
seemeth to himself to be wise in this world, let him become a fool, 
that he may be wise: for the wisdom of this world is foolishness 
with God” (1 Cor. ii!. 18, 19). To all this, the knowledge which 
cometh by faith is the very opposite. This is knowledge which 
makes us to be filled with the fruit of righteousness which comes 
through Jesus Christ (Phil. i. 9-11), not knowledge for the sake 

of knowledge. 
It is also a knowledge not fully adequate, but belonging to the 

economy of salvation,—a knowledge which does not lead us beyond 
the limits of faith to sight, but to a confirmation of faith without 
sight,—a knowledge that lies far more in a distinctive perception of 
the opposition between good and bad, falsehood and truth (d0«spa- 
ew ta Scadépovta, Phil. i. 10), than in exhausting, because never 
indeed to be exhausted (yvdvar tiv UrepBdddoveay Tis yvooens 
aydarnv tod Xpioctov, Eph. iii. 10), knowledge of its divine sub- 

ject-matter itself. The completely certain and sufficient know- 

ledge (which needs nothing supplementary) of the nothingness of 
all other pretended ways of salvation, is the ground from which 
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faith comes to knowledge: “Neither is there salvation in any other; 
for there is none other name given among men by which we are 
to be saved, than the name of Jesus Christ” (Acts iv. 12). But 
before the depth of the riches of the wisdom and knowledge of 
God, this very knowledge of faith stands still, as before an un- 
searchable fulness. And the modesty, truth, and purity of faith 
rest exactly in the consciousness of, and in the keeping within the 
limits of, its knowledge. The consciousness of the state of salva- 
tion and grace in this world musé consist in this, in walking not by 
sight, but by faith (2 Cor. v. 7). “Now we see (in the word) 
through a glass, darkly; but then face to face: now I know in 
part ; but then shall I know even as also I am kaown” (1 Cor. xiii. 
12). “Now it doth not yet appear what we shall be; but when it — 
shall appear, then shall we see God as He is” (1 John ii. 2). Now 
all knowledge is concentrated in that which God in Christ is for us. 

But this knowledge I have in the word, and from the word. 

And the transcendent ethical power of faith consists in this, that 
I pass out of myself, and beyond myself, and, contrary to all feeling 
and experience of life, hold fast to what is declared and promised to 
me in the word. There is much unnecessary talk carried on about 
feelings of faith and experiences of faith. But whatever may be 
true therein, still that faith would be utterly unsound which should 
have no other guarantee of its certainty than the feelings and 
experiences of man, instead of that word which cannot deceive. 
“Feeling is against faith; faith against feeling” (Luther). “Faith 
is not experience, although we often also experience that which we 
believe ; but yet faith must always be put before experience” (id.). 
“Faith looks (merely) to the word or to the promise, z.e. to the 
truth” (id.). Nay, so much does faith renounce everything that 
is of man, that no true believer wishes to be justified for the sake 
of his faith, but exclusively for the sake of the grace of God in 
Christ which is promised in the word. “Faith, if it is genuine, 
is of this sort, that it does not rely upon itself, upon its faith, 
but holds itself to Christ, and betakes itself to His righteousness, * 
lets the same be its guard and protection, just as the chicken trusts 
not to its own life and running, but shelters itself under the body 

and wings of the hen” (Luther). 
Thus, under all circumstances, it remains correct that faith is a 

confidence in that which one hopes for, and an evidence of things 

not seen (Heb. xi. 1). And much more than to understand what 
jtooracts and édeyyos mean in this passage, is it incumbent on us 



$18] | WORKING OF THE GOSPEL ON HUMAN CONSCIOUSNESS. 161 

that we should hold fast the éxaifouévwv and the od Breropévwr, in 
order that our faith may never lean upon what is present and visible, 
but may ground itself on the comfortable promise alone, which lifts 
us above the present and makes us confident of the future. But 
this is the nature of this justifying faith: Ei éy@pot dvres Katyd- 
Aaynuev TO Ocw@ Sia Tov Cavatov Tod viod avTov, TOAN@ padov 
katarrayévtes cwOnodpucba ev TH Con adtod. Ov povov &é, ddrd Kal 
Kavyopevot ev TO Oe@ Sia TOV Kupiov juev Incod Xpiotod, ov ob THv 
kaTarrayiy éhaBouev (Rom. v. 10,11). These are the great acts 
of salvation of God in Christ, in their value for us. Not belief of 
the facts merely is a justifying faith, but to believe that not for the 
sake of my faith, but for the sake of these acts, God in Christ is 
gracious to me, and forgives my sins. That Christ is what He 
declares Himself to be, the Son of God, the Sent of the Father, who 
is one with the Father, and so forth,—all this belongs also to faith, 
and is, equally with His death and resurrection, defined in Scrip- 
ture as the object of faith. But to believe, or to hold as true, that 
all this is and took place as it is detailed, z.e. the so-called historical 
faith, is not justifying faith. The latter rather looks to that which 
God, in the person of Jesus, has wished to be to me and to do for 
me, what He is for me and what He has done for me, and pro- 
mises to me as the effect of all these acts in the word of promise. 
And thus Christ comes to us this very day in His word, and asks, 
Tliorevere, ott Svvapat Totto Tworncat; And faith answers Yes to 
this question, and commits itself with all the powers of the soul to 
the gracious promise of the Lord: cata tiv rictw tpaev yevnOntw 
div, adéwvrat cov ai duaptiat. For thus says Luther, with refer- 
ence to John iii. 16: “ Faith is, and means, not a mere abstract 
idea of God, that He was born of the Virgin, suffered, was crucified, 
rose again, ascended into heaven, but such a heart as comprehends 
in itself and embraces the Son of God, according to the tenor of 
these words, and holds for a certainty that God has given up His 
only-begotten Son for us, and has so loved us that we, for His sake, 
shall not be lost, but have everlasting life.” Or, as he says in 
another place: “ Believing in Christ is not believing that Christ is 
a person who is God and man—/for that would help no one im any 
way; but that this very person is Christ—that is, that He for our 
sakes has come forth from God,” etc. 

But when the Christian in faith ventures to call Christ his 
Lord, his Saviour and Redeemer, and to comfort himself with that 
grace and forgiveness which the same Lord promises by the gospel 

da 
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to the believer; then, on the other hand, the same word strengthens 
him, and powerfully hinders him from esteeming this as presumption, 
For thus testifies the apostle: “No one can call Christ Lord except 
by the Holy Ghost” (1 Cor. xii. 3). And thus to the believer his 
faith becomes neither boasting before God, nor dread of presump- 
tion, but simply a testimony that God has actually had pity on him, 
and has given him the Holy Ghost, by whose power he can call — 

Christ his Lord. And also the word of the Lord, rdvta duvara 
T@ TioTevovTe (Mark ix. 23), is received in faith by the believer; 
not indeed because he believes in the omnipotency of his faith, 
but in the power of that God who has given him the promise 
(Rom iv. 21), and because he knows that all the promises of God 
in Christ are yea, and therefore also through Him amen, to the 
glory of God by us (2 Cor. i. 20). For thus speaks the man who 

ane: a ie Be. 

is truly justified by faith: “ Faith makes Christ ours, and His love — 
makes us His” (Luther). 

(5) Because it is Christ’s love alone which makes us to be His, | 
and permits us to esteem ourselves so—not our faith, not our love, 
not our obedience, not our works—and we have the certainty of 

this nowhere except in His word and by His word, which promises 
us grace and forgiveness of sins, and directs us to seek herein our 
justification, herewith an ethical relation presents itself which runs 
directly counter to all human imagination of righteousness before 

God, and which, previous to the revelation of God in Jesus Christ, 
had never entered into the heart and mind of man. For there 

God begins the work, and not man, and bestows on us as a free 
gift what man otherwise conceived to himself as the object and 

end of his works and ways, and for which he vainly strove. And 
not this merely. It is not only a treasure which was presented to 
us at the beginning that we perhaps should imagine, that we might 
afterwards console ourselves with its possession on account of our 
good conduct; but the same treasure becomes a two-edged sword, 
which cuts asunder all conceit of a conduct satisfactory to God, 
confirms the law’s sentence of judgment, and hews down at the 
same time all assaults of conscience and despair, since it is required 
from us always and every day to comfort ourselves purely with the 
grace which God has given us in Christ, in order that in it alone 

we should have and hold the ground and foundation of our justifi- 

cation before God. And God has known far better than human 
self-conceit and human wisdom can imagine, wherefore and how 
greatly we need such comfort, of which only the self-secure servants 
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of sin or the proud Pharisees wish to know nothing. But he who 
with the apostle learns the complaining cry even of the redeemed, 
“QO wretched man that I am!” (Rom vii. 24), he knows what he 
has in this comfort. Not only for the beginning of a new life do I 

need, above all things, a conscience free from the accusations and 
the judgment of the law, but also for the continuance and perfection 
thereof, in order that my conscience may remain free equally from 
the thunderbolt of judgment, as from dead works (Heb. ix. 14) and 
the pollution of self-righteousness. There is at stake peace and 
joy of conscience, which no one can restore, no one preserve, no one 
place in safety against assault, and keep accessible under all cir- 
cumstances, except God alone, who holds out to us in His word of 

_ grace forgiveness of sins and justification for Christ’s sake. That 
is “the sun which daily rises in the heavens, and not only chases 

away the past night, but ever pursues its course, and lights up the 
whole day. Although it comes into darkness and is enveloped in 
thick clouds, nay, although a man may shut out its light from him- 
self with closed doors and windows, yet does it remain the same 
sun, and breaks forth again, that we may continually look upon it 
again”? (Luther). For “ Christ commands to preach the gospel in 
His name, and therein is proclaimed grace and remission of all sins, _ 
and how He has for us fulfilled the law: thus the heart is freed 
from the ban of its own conscience, and obtains grace, which makes 
the heart and the inner man free and joyful, willing and glad to 
perform and to undergo all things. And thus is the man released 
not from the law that he should do nothing, but from the cheerless 
and burdened conscience which he has from the law, and which 
makes him an enemy to the law, which threatens him with death 
and hell; and now he has a good conscience in submission to Christ, 

and is faithful to the law, and never does he dread death and hell, 
and does freely and cheerfully what before he did unwillingly” 

(idem). 

§ 19. 6. Evangelical Love. 

Out of the faith, which takes what no man is able to give, 

is born the love, which gives what no man can give of himseli. 

For it only gives back that which faith has received from God, 

viz. a joyous and cheerful heart for the service of God and man. 
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Therefore it is faith which makes us free for love, not love which 

makes us free for faith. For the heart-constraining love of God 

comes not upon me, if I do not believe that God in Christ first 

loved me before I loved Him (1). And just as love and faith 

are inseparable, so certain is it that we must first come to faith 

before we come to true love. For only the love which is born of 

faith can prove its truthfulness in this, that in such love it does not 

seek its own, least of all does it seek a righteousness of such love 

before God. Rather it knows well, that it is nothing in compari- 

son with that love with which God has loved us in Christ, and has 

given up His only-begotten Son for us, and cannot do otherwise 

than love God in return who has so loved the world (2). And 

because it proceeds from faith, such responding love is a fruit not 

of the natural, but of the purified heart, delivered from the wrath 

of God and justified. In this heart dwells through faith the word 

of the living God, which announces and promises such love of God; 

and because this word is spirit and life, it works in the heart that 

love to God which is a fruit of the Spirit of God, yea, is the same 

love with which the Father loveth the Son, so that by such love 

we are in God, who is love (3). But since God in His love loves 

not only the beloved Son, but in Him loves the whole world, and 

has loved it, so the love which is wrought by God through faith 

embraces in God the whole world, just as the love of God in 

Christ avails not only for those who are in Christ, but for such 

also as are still afar off from Him. And thus the love which flows 

from God in Christ, produces first the brotherly love to all who 

are born of God, and in that the love to all men, for all of whom 

the Lord Jesus Christ has died (4). Thus out of faith there arises 

that love which by its nature is a fulfilling of the law. For it 

stands entirely in the freedom of a heart, freed not indeed from 

the fear of God, but certainly from terror at the idea of God, and 

fulfils the highest law of the love of God and of one’s neighbour 

just in this, that it springs not out of a command of love, but out 

of the stream of the love of God towards us and towards all men, 

poured forth into our hearts by means of faith (5). Herein it is 

at the same time the leaven of all true sanctification, in which we 

as or Rene RON 
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sanctify ourselves for the service of God and our neighbour, and 

is the mother of good works, whose father is faith, and in the per- 

formance of which true Christian virtue specifically discriminates 

itself from everything which is called legal obedience and works 

of the law (6). 

(1) Here, where we begin to speak of the relation of faith to 
love, and of both to hope, it may be remarked in the outset, that 
this threefold working of the gospel is undoubtedly an organic, and 
in itself united whole ; and yet that it is not well to incorporate in 

a certain measure the parts or several relations of this united whole, 
instead of distinguishing them from one another in the most definite 
manner. Into this mistake I myself have previously fallen. By 
wishing to avoid a mechanical juxtaposition, I fell into a false com- 
plication of them. For although this threefold effect springs from 
the one united root of the evangelical word of promise, yet in their 
inner origin and existence the one is conditioned by the other, has 
distinct relations, manifests itself in distinct forms and functions, 
and has distinct reflex influences on its own disposition and its own 
natural conduct, whether internal or external. Since I do not 
arrive at faith through love and hope, but by faith arrive at love 
and hope; believing, therefore, is also something different from 
loving, and loving something different from hoping, and hoping 
something different both from believing and loving. I arrive at 
faith when, by the working of conscience, the law, and the gospel, 
I have first lost faith in myself; at love only then, when I have 
first won faith in God’s love in Christ; and at hope only in this 
way, that by faith I have become certain of an inheritance which 
here below is worth the continual aspiration of my love, and is by 
divine appointment to become its object. And the relations also, 
as well as the forms and functions, in which faith, love, and hope 
are exercised and have their actual existence, are distinct. Faith 
hangs on the word of promise, love on that God who gives, hope on 
the promised inheritance. Faith receives and has, love gives, hope 
waits. Faith makes the heart firm, love makes it soft, hope 
expands it. Faith holds fast to what it has received, love gives up 
what it has received, hope triumphs over what is wanting, Faith 
capacitates us for dominion over this world, love for ministering to 
this world, hope for renunciation of this world. Faith rests on 
that wherein it has for this present time full sufficiency ; love acts 
and finds employment in that in which it can never satisfy itself ; 
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hope loses itself in that which lifts it above all the sufficiency and 
insufficiency of this world. Faith is the confidence in what one 
hopes for; love the proof of this—that one has faith; hope the 
taking possession, before we have reached the goal, of that which 
we have learned by faith to love and to yearn after. Faith is what 
it ceases to be in sight; hope is what it ceases to be in full posses- 

sion; love is that which it never ceases to be, for God is love. 
After this preliminary remark, we must yet add one thing 

more to what is contained in the paragraph, that it is self-evident 
that this idea of “love” has nothing at all to do with that which is 
so named in the domain of natural life (as, for example, the natural 
love of self which is spoken of in Eph. v. 29), but with that love 
alone which the gospel requires and at the same time bestows. 

In the kingdom of grace holds good that universal and funda- 
mental law, that we have nothing which we have not received 
(1 Cor. iv. 7), and that no one has first given anything to God, and 
has had it recompensed to him (tis mpoédmxev avT@, Kal avtatro- 
dcOncetas avTe, Rom. xi. 35), but the reverse. And it specially 
holds good, that we must first have received grace (dé£ac0ai tiv 
xapww, 2 Cor. vi. 1), in order to show ourselves servants of God in 
unfeigned love (cuviatavtes Eavtovs @s Ocod SudKovolr... ev aydTN 
avuTrokpit@, ibid. vers. 4,6). Then, as to how grace is received, 
namely through faith, that has already been spoken of. But if 
the reception of grace renders us capable of the service of love, 
faith must first exist, and then alone comes love on the scene. We 
cannot infer the contrary from the fact that it is said of those 
who are lost, “ They had not received the love of the truth” 
(2 Thess. ii. 10), and hence conclude that love must first be there, 

before we receive the truth in faith. For when I say what is want- 
ing to any one, it is very unreasonable to conclude that he comes to 
this want by the very thing which is wanting to him. And as our 
whole inborn shortcoming is this, that we love the lie rather than 
the truth, so are we all by nature wanting in genuine love to God 
and our neighbour. And again, as to what specially concerns love 
to God, even in the eyes of God the effective ground of the want 
of perfect love is the well-founded terror of God’s wrath. Our 
love, however, does not overcome this wrath, but God turneth 
away the wrath in His love. Of this He convinces me in His 
word; and only when I have appropriated this to myself in con- 

fident faith, does my heart become free for that love of God which 
is exempt from the pain and punishment of fear (1 John iv. 18; 
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comp. § 16, at note (1)). Nay, love consists in this, not that we 
have loved God, but that He has loved us, and sent His Son to be 
the propitiation for our sins (1 John iv. 10). He, therefore, who 
believes that God has so loved him, his heart becomes free for 
that love, in which he now truly serves the living God (SovAcvew, 
Aatpevew, 1 Thess. i. 9, Heb. ix. 14). At a perfect love, how- 
ever, we cannot arrive, if it has not before been received by faith 
that God has such love for us. My love does not cause me to be- 
lieve; but my faith causes me to love. And that, moreover, not 
in such a way that it lies in the abstract nature of faith that it is 
inseparable from love. 1 may have faith so as to remove mountains, 
and yet may be without this love (1 Cor. xii. 2). Sin can divide 
the tie which by God’s gracious will unites faith and love, and sin 
ean falsify faith. But if my faith is the right faith, and in truth 
fixes itself only on the word of the love of God in Christ to me, 
then must it produce of itself the love which, according to God’s 
gracious will, forms an indissoluble unity with faith (a@yamn pera 
mictews, Eph. vi. 23; miotis Kai ayarn 4 év Xpiot@ “Inood, 
1 Tim. i. 14, 2 Tim. i. 13). For in Christ Jesus that faith alone 
avails which worketh by love (Gal. v. 6). And although in that 
passage this is spoken of love to one’s neighbour (ver. 14), we may 
reasonably transfer it also to the relationship Godward. ‘This same 
passage, however, shows that faith is the power of love, not love 
the power of faith; that faith is active and powerful to work by 

love, not love active and powerful to work by faith. “ Therefore 
Paul does not say that love is active, but that faith is active—that 
faith puts in exercise and makes love active, and not that love does 
so with faith” (Luther). Nay, it would be the same thing as to 
overturn the whole gospel, if we wished to teach that we could love 
God before we believed in Him, or that we could in any way by 
our love bring about our having in Him a gracious God. “As if 
we were obliged to begin by loving Him! It is certain, however, 
that He begins by loving us (1 John iv. 10). Nay, if He were not 
to begin, then should we never be able to love Him. For no one 
can love Him, except he who believes that he was first loved by 
Him, and that he has in Him a gracious God; otherwise the heart 
flees before Him, and is secretly hostile to Him as One who wishes 
to plunge us into hell” (Luther). And he who really knows what 
love is, and speaks of love not as a dreamer or as an idle talker, 

that man knows also most certainly that he must first have God 
Himself before he will have love. For “love is a living essence in 
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the divine nature which burns there, full of all that is good. Love 
does and practises the very same works which God Himself does. 
He who has love must also have God Himself, and be full of Him” 
(Luther). God, however, dwells in the heart by faith. 

(2) In that 13th chapter of the first Epistle to the Corinthians, 
in which Paul praises love, he also describes its characteristics. 
And although there also the question is not so much of love to 
God as of love to our neighbour, these criteria of true love remain 
the same in their relation to God as in that towards our neighbour. 
For when this love is true, it is just our love to God which shows 
itself in our love to our neighbour, just as the love which is born 

in the Christian is a reflex operation of that love with which God 
in Christ has loved the world (édv tis evan, é7t aya Tov Oecor, 
Kal TOV adeAgov avTOD pucel, revaT7s eoTiv? O yap fn ayaTav TOV 
adedpov avTod ov éwpaxev, TOV Oeov, dv oy Ewpaxev, TAS SivVATAL 
ayarav ; 1 John iv. 20). Of love, however, Paul says, ‘“ Love 
vaunteth not itself, is not puffed up, secketh not its own” (vers. 4, 5). 
Now we ask, Whence cometh this? If there ever has appeared in 
the world anything which is boastful, puffed up, seeking and claim- 
ing its own—that is to say, honour, glory, and righteousness—it is 
that which the world calls love. Nay, the apostle’s glorying over 

the humility of love has been converted into an article of pride. 
How is this possible? Just because the world does not know what 
love is, and is not acquainted with that love which the apostle 
praises. That, however, is the love which is born from faith in 

God—a love overcome and kindled by the love of God. This love 
- does not say, Behold how great a love we have, that we are called 

God’s children! but, Behold how great a love the Father has shown 
to us, that we are called the children of God! (1 John ii.1.) As 
a drop compared to the ocean—as a small spark to the world-em- 

bracing fire—such is our love compared to the love of God. And 
the more certainly we know that we derive our righteousness from 
our faith in that God who has manifested His love in this, that 

Christ died for us while we were yet sinners (Rom. v. 8), so much 
the more remote are we from the presumptuous dream of wishing 
to derive our righteousness before God from our love. Nay, this 
is the very peculiarity of love, whether it is love to God or love to 
our neighbour, that it can never do enough, and always feels itself 
a debtor. For this reason we cannot speak of our love in compa- 
rison with God’s love in Christ, in any other way than as a debt 
which cannot be discharged. And it has only this meaning for us, 

2a 
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that as it is the fruit, so is it the manifestation and proof of our 
faith. For faith is certainly not there where love is not; but the 
contrary shows itself, and follows. And although the works of 
love do not make us righteous and blessed, yet are they to follow 
as fruits and true tokens of faith” (Luther). 

(3) Not that we of ourselves should love and have love, but that 
the love of God should dwell in us—that is the design of the revela- 
tion of God in Christ. Nothing more wonderful and more glorious 
can be conceived, than that which Christ (in John) mentions as 
the purpose of His declaring the name of the Father—namely, that 
the love with which the Father has loved Christ may be in us, and 
Christ in us (John xvii. 26; comp. xiii. 84, 35). And when Paul 
says that the love of God is shed abroad in our hearts by the Holy 
Ghost which is given unto us, he means that same love by virtue 
of which Christ, when we were yet without strength, died for the 
ungodly (Rom. v. 5, 6). The power of this love is to become our 
own portion in faith: in this love we are to abide, after our stony 
heart has been softened by it through the working of the Holy 
Ghost. “As the Father hath loved me,” says Christ, “so have I 
loved you: continue ye in my love” (John xv. 9). And because 
God gives the spirit of love (7vetdua ayarns, 2 Tim. i. 7), therefore 

_ we ought and are enabled to walk in love, as Christ also hath loved 
us (Eph. v. 2). “For love is of God; and every one that loveth 
is born of God, and knoweth God. He that loveth not, knoweth 
not God; for God is love” (1 John iv. 7, 8). Hence, not he who 
knoweth God, but he who loveth God, the same is known of Him 
(e¢ dé Tis ayaTra Tov Ocdv, odTOs Eyvwotat U7 avTod, 1 Cor. viil. 3). 
And because that which is truly love is like in nature to God, and, 
even in the shape in which it takes possession of our heart upon 

earth, belongs to the things which never perish (ovdémote rimret, 
1 Cor. xiii. 8), therefore it is greater than faith and hope, which 
only here below remain in equal importance, and endures for ever. 
Faith has only to do with God in our hearts in this life;. but love 

has to do with God and the whole world to eternity. Faith justi- 
fies by the word, and brings love. “ But both the word” (that is 
to say, the word in its outer form and testimony) “and faith cease ; 
and righteousness and love, which are attained by means of them, 
remain eternally, just as a building, which is completed by means 
of scaffolding, remains after the scaffolding is removed” (Luther). 
But our attaining to such a love is God’s work alone; and only 
that love which adoringly recognises this, is love by which God 
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truly dwells in us. “God has overshadowed us with His own 
nature, and has poured out Himself upon us, with all that He has 
and can do for us—upon us who were sinners, unworthy, enemies, 
and servants of the devil; so that He can do no more for us, and 

can give us no more. He therefore who considers such divine 
flame of love, which fills heaven and earth, and yet is not contained 
thereby, and does not allow himself to be won to love,—such an 
one will in truth never, through law or command, doctrine, driving, 
or compulsion, become pious, and arrive at this love” (Luther). 
“ Briefly, love must first be in the heart, otherwise nothing comes 
of a man’s keeping the law. First, therefore, show how one may 
get the love; then afterwards will he be able to execute the law. 

Christ wills not that we should keep His word with the hand, as 
the laws of men are kept; but with the heart, with cheerfulness 
and love. But what gives this cheerfulness and love? The Holy 

Ghost gives this love, and none other but He” (Luther). 
(4) “ Faith makes us masters, love makes us servants’’ (Luther). 

“ Faith receives, love gives; faith brings man to God, love brings 
him to man; through faith he allows himself to receive God’s 

kindness, through love he does good to men; he draws good from 
above through faith, and bestows good below by love” (idem). 
“For where so strong a confidence exists, that thou doubtest not 
that God is thy Father, it must certainly follow, however weak the 
faith may be, that it break forth with the mouth, with our acts, 
and with the hand, and care for our neighbour with teaching and 
help” (idem). And, “ When thy heart is fixed in faith, so that 
thou knowest that thy God has thus shown Himself to thee so 
compassionate and kind, without thy deserving, and purely gratui- 

tously, when thou wast still His enemy and a child of the ever- 
lasting curse: when thou believest this, then canst thou not fail 
to show thyself the same to thy neighbour also; and all this from 

love to God, and kindness to thy neighbour. Therefore see that 
thou makest no difference between friend and foe, worthy and 
unworthy” (idem). Nay, if the heart is thus established in faith 
(BcBatovpevos TH wictes, Col. ii. 7, Heb. xiii. 9), and grounded and 
rooted in love to Christ (Eph. ili. 18), then will the service of our 
love be a service of God, and the poor love of sinful men will be a 
course of acting like unto God’s. Jor “we are children of God 
through faith, which makes us heirs of all divine benefits; but 
through love are we gods (Ps. lxxxii. 6), which makes us do good 

to our neighbours” (Luther). 
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As it is of the most essential importance to the birth of this 
love, that it springs from faith in the love which God has to us 
(éyvoxapev Kat weTicTevKapey THY ayaTnY ip Eyer Oo Meds ev Huitv, 
1 John iv. 16), and that we love because He has first loved us (1 
John iv. 19), so it 1s of no less importance, that by virtue of this 
love, if we abide in it, God abideth in us (0 pévay év TH aydrn 
év 76 Oco pévee kalo Oeos ’y adt@, 1 John iv. 16), who so loved 
the world that He gave His only-begotten Son (John iii. 16); and 
we therefore are to become imitators of this God, and to walk in 
love, as Christ has loved us (Eph. v. 1, 2), since as He is, so are 
we also in this world (1 John iv. 17). Hereby is that self-seeking 
of love broken down, where we only love those who love us; and 
that command to love our enemies (Matt. v. 44-48), which as a 
command was not at first expressed even by Christ, comes to its 
true fulfilment in the spirit of Christ, and through the power of 

Christ. And just as certainly as the impulse of God-born love at 
first draws us only to those who with us are born of God (1 John 
v.1, was 6 mLaotevor, bt "Inoods éatlv 0 Xpictos, éx Tod Ocod 
yeyévuntat, Kal Tas O aydTUV TOV yerYncaVTA, ayaTa Kal TOV yeyev- 
vnyévoy €& avTov), so certain is it that this love has yet only this 
for its true criterion, that it extends beyond these limits, to bring 
peace in Christ to the far off as-well as to the near (Eph. i. 17; 
ot eis paxpav, Acts ii. 39; deraderdia and ayamn, 2 Pet. i. 7), and 
not to remain by the sheep of the fold alone (John x. 16), but, in 
and with the love of Christ, to embrace the whole world. For not 

where love, but where misery is, there the love of the Samaritan 
(Luke x. 25 ff.) finds the neighbour whom it has to serve, just as 
God in Christ has not accepted our offered love, but has had com- 
passion on the misery of our loveless condition. 

(5) As Christ characterizes the love of God and our neighbour 
as the highest command, and the sum of the law (Matt. xxii. 87-40; 
comp. Mark xii. 28 ff., Luke x. 25 ff.), so also does His apostle call 
the love which flows from the love of God to us (Rom. v. 5), and 

which is poured into our heart by the Spirit of God, the fulfilling 
of the law (Rom. xiii. 10; comp. the vouos Bacidsxos, Jas. ii. 8). 
But we must mark well that it is only this. For herein is it the 
fulfilling of the daw of love, that this fulfilling takes place in the 
free impulse of the love which is born of the Hol y Ghost. This 
holds good just as much of the love to God as of the love to one’s 
neighbour. That we call God Abba, Father! is the working of the 
Spirit of the Son, whom God sends into the hearts of those who, 
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being justified by faith, have become children of God (Rom. viii. 15). 
And from the same Spirit of the Son alone comes also the true love 
of one’s neighbour. ‘Those, however, who are moved by the Spirit 
of God, stand not under the law (Gal. v. 18), but fulfil the law in 
freedom. For where the Spirit of the Lord is, there is freedom 
(2 Cor. iii. 17). Called to this freedom by the word of the gospel 
and the power of the Holy Ghost, we can and ought to serve one 
another in love (d:a ris a@yarns SovrAcvew aAAHXOLS, Gal. v. 18). 
And only in reference to the power of love rendered possible after 
the measure of the love of Christ to us, and flowing out of it, is the 
command which proceeds from Christ a new one, which was not in 
existence before (cawn évtodyH, John xiii. 34, 1 John ii. 8). For 
this commandment rests on the preliminary overcoming of the 
darkness by the light (1 John ii. 8), and applies to the God-given 
power of the new birth, of the new man (é tis €v Xpict@, Kawvip 
xtiats, 2 Cor. v.17, Gal. vi. 15, Eph. iv. 24, etc.; comp. above, 
§ 13, at note (4)). 

But if, in the Scriptures of the New Testament, this love is 
called a fulfilling of the law, it is so called in the sense that hereby 
is expressed what love effects without its needing the law. For 
“if one has love, no law is necessary: if he has it not, no law is 
sufficient” (Luther). But that any one so lives in love, that he 

fulfils the law of love, is nowhere asserted. We remain only in 
debt to love, as towards God, so towards every man (undevt pndev 

opelreTeE, EL 7) TO GAAHAOVS ayaTav, Rom. xiii. 8). But when it is 
said that love covers a multitude of sins, this is meant, in the one 
passage (1 Pet. iv. 8, yarn xadvtrrev TAROGOs awapTiav), in the sense 
that brotherly love, by forgiving, covers a multitude of sins; and 
in the other (Jas. v. 20, carves mdjGos apaptiov), in which it 
is spoken of the conversion of the sinner by the saving effort of 
brotherly love, the sense is, what effect such saving act will have 
for the sinner—namely, the forgiveness of sins. And when, in a 
third passage (Luke vii. 47), the extent of the forgiveness of sins 
appears to be made dependent on the greatness of the love, it is 
sufficient to refer to the conclusion of the narrative, where Christ 
says, “Thy faith hath saved thee” (ver. 50). Rather is the 
greatness of thankful love in that very passage set before us as 
the fruit of the forgiveness of sins previously received in accord- 
ance with the greatness of that forgiveness (@ Oé€ oAlyov adietat, 
odlyov ayaa, ver. 47, comp. with vers. 41, 42), and opposed to the 

coldness of self-righteous pharisaism. 
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(6) ITavra tydv ev ayarn ywéeocbo, 1 Cor. xvi. 13. What we 
wish to be done we present daily to God in the prayer, “ Thy will 
be done on earth, as it is in heaven.” How that is done and has to 
be done by us, follows hence of itself; thus, namely, that 77s will 
should be our will. But His will respecting us, as has been said, is 
comprised in the commandment of love to God and to our neigh- 
bour. If this will is zz ws, then it is so only in the love which flows 
out of the whole heart. How we come to this love through faith, 
has before been shown. What takes place in us by virtue of this 
love, is a union of love, and therefore a free union of our will with 
God’s will. In it alone is perfected true sanctification, which con- 
sists in the union of our will with God’s will. Out of this alone 
proceed good works, which are the fulfilling of the divine law out 
of a heart by faith made free in love and to love. Grace, faith, 
love, freedom, good works—such is the indissoluble chain, outside 
which no work is good; while within the same every work is 
good, because it springs from the God of love, who makes us 
ready in every good work to do His will, and works in us that 
which is well-pleasing in His sight, through Jesus Christ (Heb. 
xi. 21). But the element in which every good work——that is to 
say, all true fulfilling of the law, or fulfilling of the divine will 
—is perfected, is and remains love. “There must first be love: 
thereafter perform your works, and thus will they be pleasing to 
God; for all works of the law are directed to this point, that one 
should thereby show the love of God which ke has in his heart” 
(Luther). “ Add the commandments require love; for all the com- 
mandments, if they are obeyed without love—that is, without an 
easy, ready, cheerful, and well-disposed will—remain unfulfilled, 
although the external” (“ dead,” Heb. ix. 14) “works are done, 
since there remains in that case a disinclined, that is, a sinful will” 
(Luther). The word from Proy. xxii. 9 which Paul quotes (2 Cor. 
ix. 7), holds good of each and every relation: “ God loves a cheer- 

ful (‘Aapov, PY"AND) giver.” 

Our sanctification is a participation, an appropriation of the 
divine holiness (wetaXapBdvew ths ayotntos tov Oeod, Heb. xii. 
10). This God, however, as the Holy One, stands opposed to our 
selfish nature just in His absolute love. And for this very reason, 
also, no sanctification proceeding from God is conceivable otherwise 
than as a sanctification in love. Who will imagine to himself, 

as being without love, that sanctification without which, as the 
Scripture says, no man shall see that God who is love? (comp. 
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Heb. xii. 14.) But while through faith we become free to the love 
of God, we become by the same love servants of God, and of all 
that is conformable to the divine will (a> éXev@epoe nai pH os 
eTUKaAU LA EXOVTES THS Kalas THY éNevOepiav, EAN ws SodroL Ocod, 
1 Pet. ii, 165; eXevOcpwOévtes amo Ths amaptias, édovhwOOnTE TH 
Ssxatocvvn, Rom. vi. 18; *xaddecev Has 0 Ocos... ev ayiacpa, 
1 Thess. iv. 7). And since the operation of this love springs from 
the call of grace, and the gift of the grace of God, all the works 
in which faith worketh by love are just as much an operation of 
God as they are a free act at the same time (avTov—Ocod—ryap 
éopev Troinwa, KTLcOEevTes Ev Xptot® "Inood emt Epyows ayaGots, 
Eph. ii. 10; é@xcev—I. Xp.—éavtov wrép juav, wa \uTpaCHTaL 
nuas ato Tdons avomias, Kal Kalapicn EavTd adv Treptovocor, 
CnrotHy Karov Epywv, Tit. ii. 143 Katavodpev addijdouS Els 
mapofvopmov ayamns Kal Kadav Epyov, Heb. x. 24; comp. on the 
relation of ydpus to the épya ayaa, 2 Cor. ix. 8). In the practice 
of these good works consists the specific character of that Christian 

virtue which, springing from faith, exercises itself in love. Com- 
pare afterwards §$§ 30 ff. 

§ 20. c. Evangelical Hope. 

What man needs here below for his mastery over the accu- 
sations of conscience and of the law—what he needs for the assur- 

ance of his justification by grace before God,—that is given him in 

the word of promise, and that he has in faith. What he requires 

for the service of God and of his neighbour, that he receives in the 

divine spirit of love, which springs from the love of the grace- 

promising God. But that which extends beyond this world, and 

lifts man above this world, is presented to him in the promise of 

benefits which, destined for future possession in another world, are 

here below benefits of hope, and remain the object of hope. The 

comprehensive expression for them, in contrast with the future 

judgment which awaits those who obey not and believe not the 

gospel, is the complete redemption of believers (comp. § 17 and the 

concluding note) (1). In as far as this hope is identical with the 

goal, given in Christ and recognisable, of our own perfection, with 

the divine promise of its actual future possession, with that which is 

guaranteed to us of future glory in Him who calls us and the word 
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of our calling, the hope of the gospel means nothing else than the 

good itself which we look forward to in hope (2). In as far, however, 

as this good is given us in the way of promise, to the end that an 

inner tendency corresponding to it should become the power of our 

earthly life, that hope which is rooted in the grace of God in Christ, 

and wrought in us by the Holy Ghost, designates the disposition 

which is proper and becoming to the Christian upon earth (3). Its 

certainty rests entirely on the truthfulness and infallibility of the 

God who promises; on which account, without faith there is no 

hope (4). Its goal, on the contrary, it has purely in the heavenly 

perfection of the kingdom of God; hence hope has not the same 

sphere as that in which faith rests (5). But since hope waits for 

that of which faith has already laid the foundation, it is only the 

understood expression and the consciously apprehended working 

of that relation in which the earthly already stands to the heavenly; 

and the present already embraces in itself the future; and he 

who hopes, already possesses the beginning and foundation of that 

whose accomplishment he is waiting for (6). On the peace and 

joy which faith has, rests the perfect self-assurance of hope; and 

on the glorious aim of that hope which is realized in Christ, and 

presented to us in the way of promise, rests that onward striving 

which is peculiar to the believer—that heavenly frame of mind 

which looks forwards and upwards (7). 

(1) Hope has this in common with faith, that it looks towards 
invisible things (6 yap Pdémee tus, Te Kat eArriGer; 6 ov LrETropev 

érmifouev, Rom. viii. 24, 25). But it is distinguished from faith 

by this, that the latter seizes on something invisible, whose saving 

efficacy is destined for the present, while in the latter case the 

saving operation is reserved for the future. But again, the two- 

sided relation is not this, that both run parallel with each other, 

—the one directed to something invisible, which is destined to 

bring about a present benefit, while the object of the other is future 

good. On the contrary, faith and hope are interwoven with each 

other, and indeed in such a way that it is not hope that supports 

and upholds faith, but faith that does so for hope. For faith 

fastens on the root from which both the present and the future 

salvation come—that is, the word of promise of the living God; 
a 
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but hope embraces the crown which is held out for it there in the 
life everlasting, but which is also objective to us only in the word 
of promise. Hope, therefore, has not immediate access to the 
future benefits, but only by means of faith, which, in its laying 
hold of the word of promise, is a confidence in that which we hope 
for (Heb. xi. 1). For which reason faith also resembles the watch- 
man under whose protection we are shut in for the salvation which 
is ready to be revealed in the last time (oi év duvdjer Ocod dpoupod- 
pevoe Ola TicTEWs, Eis GwTNPlaY ETOlwNVY aTroKadUPOHvat ev KaLP@ 
€ayat@, 1 Pet. i. 5), so that we are capable of hoping perfectly 
for the grace presented to us in the revelation of Jesus Christ 
(rerelws éedrricate emt THY Hepomevny yapw ev atroxadves Inood 
Xpictod, 1 Pet. i. 13). And just in this way the words of faith 
(06 Royo THs mictews) are the promises of the present and the 
future life, from which springs hope in the living God, who is the 
Saviour of all men, but especially of believers (1 Tim. iv. 6, 8, 10). 

When, on the other hand, it is said of love, that it hopes all 
things (1 Cor. xiii. 7), as it is also said there of it that it believes 
all things, this is said not in reference to God, but to men, of 
whom that love of one’s neighbour which is born of God never 
despairs. Well, however, may it be said, on the other hand, that 
the future salvation for which man hopes, is at the same time also 
loved at present: for hope is yearning love; and yearning, God- 

taught love, is in itself God-justified hope. And for this reason, 

then, the hope and appearing of the glory of the great God and 
our Saviour Jesus Christ (Tit. ii. 13) lie at the heart of those only, 

and has any value for such only as here below have loved this 
appearing (jryamnkoow thy éripdverav avtod, 2 Tim. iv. 8). 

That, however, which the Christian hopes for, is called by the 
same name which that bears which he already possesses—redemp- 
tion, salvation (or blessedness), righteousness, adoption, everlasting 
life. All this, however, in the form of future perfection and glory 

(Sofa). What deep, internal significance this may have, is here- 
after to be told. Here we have only to remark, that over against 

the present day of salvation (viv 7jépa cwrnpias, see § 17, note (3)) 
there stands another and coming day of salvation and redemption 
(jépa atroduvtpecews, Eph. iv. 30; 1) sepa tod Kupiov ijpev I. 

Xpictod, 1 Cor. i. 8; Phil. i. 6, 10, ete.; wérrovoa Sofa azroxa- 
AvbOjvat, Rom. viii. 18), which stands in the same relation to the 
first as the completion to the beginning, as the finishing of a build- 
ing to its foundation, as the full‘revelation of what is now con- 
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cealed, and is the specific object of Christian hope. That which 
unconditionally i is already perfected and received here in faith, that 
is the atonement and justification (dicarmOévtes ex miotews .. . viv 
Thy KaTadrAayny éhdBouev, Rom. v. 1,11). The full deliverance 
from evil, however, for which we pray, is the object of hope, be- 
cause of future fulfilment. This hope of faith forms the opposite 
of that which awaits those who have not obeyed the gospel (2 Thess. 
i. 8; Rom. ii. 8, etc.). 

(2) That the Scriptures speak of hope in a double sense of the 
word, is well known. “The word ‘ hope’ is used in Scripture in a two- 
fold manner. In the first place, it means that great courage which 
in all temptation remains firm, and looks forward to victory and 
final blessedness. In the second place, it means this victory and final 
blessedness itself, which the hope and courage of the heart look for- 
ward to, and are to obtain” (Luther). That this is so, is of no slight 
importance to ethics. Hope is hereby removed entirely from the 
domain of what is merely subjective. It rests on objective grounds. 
When an ancient author says, “ Spem metus sequitur, nec miror ista 
sic ire; utrumque pendentis animé est, utrumque futuri expectatione 
solliciti ... spes incerti bont nomen est” (Senec. epp. v. 10), then is 
this from the standpoint of the natural heart psychologically quite 
correct. But the heart of the Christian, with its subjective hope, 
is established on the basis of an objective hope. This is given in 
Christ’s deeds of victory, whose victory, resurrection, glorification, 
is to become our victory and our portion; and this is guaranteed to 
us in the word of promise connected therewith, which promises us 
such final victory through the power of Christ. For this reason 
Jesus Himself is called our hope (‘Inaods 4 éAmis jyav, 1 Tim. 1. 1; 
Xpiatos H édris ths dons, Col. i. 27; see also Tit. ii. 13). And 
thus also the expressions, the hope of the gospel, the hope of the 
calling of God, the glory of the hope, indicate not the subjective 
hope which is awakened in us, but that objective good of hope | 
which is the basis of, and produces our hope, that our deliverance 
is offered to us only in the way of hope, and of the hoped-for 

good (% édmls rod evayyedtov, Col. i. 23; 7 édtris Ths KANTEwS 
tov cov, Eph. i. 18, iv. 4; 7 Amis 4 atroKxemevn vpiv ev Tols 
ovpavois, iv mponxovoate ev TH AOYO Tis adynOelas Tov Eevayyediov, 
Col. i. 5; xavynua ths édzidos, Heb. ili. 6; 7H yap édmids éco- 
Onuev, Rom. viii. 24; ta SixawwOévtes TH exelvou yapitt, KANpO- 

vowot yevnOamev Kat’ édrrida Sons aiwviov, Tit. iii. 7). In the 
same objective sense is the hope of Israel spoken of (Acts xxviil. 

M 
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20; the édmls tis eis Tovs Twatépas tuav errayyedlas yevomévys, 
Acts xxvi. 6). 

(3) That which characterizes the subjective hope which is 
peculiar to the Christian is just this, that it is not of human origin, 
and does not pursue earthly aims. It is effected by the consolation 
of the Scriptures (6:a THs tapaxrAjocews TOV ypadov, Rom. xv. 4) ; 
it comes from the God of hope, in the power of the Holy Ghost 
(Rom. xv. 13); it has its origin in Jesus Christ and God our 
Father, who has loved us, and who gives us everlasting consolation 
and good hope through grace (2 Thess. ii. 16); it is a living hope, 
through the resurrection of Jesus Christ from the dead (1 Pet. i. 3; 

comp. i. 21), and is entirely directed to the salvation which is to 
come (éAmls owrTypias, 1 Thess. v. 8; see also Heb. ix. 28; Rom. 
vill. 23). 

(4) The unwavering profession of our hope rests on the truth 
and trustworthiness of Him who has promised (avoros 0 émayyerdd- 
pevos = oporoyla THs ékrridos axduwys, Heb. x. 23). From that God 
who lieth not (devd7s Ocos, Tit. i. 2), for whom it is impossible to 
lie (aduvatos etcacbar Ocds, Heb. vi. 18), springs the hope whicl: 
lies before us of everlasting life: therefore is the Christian’s hope 
so certain and assured (wAnpodopia THs EXrridos, Heb. vi. 11 ; comp. 
TH édride yaipovres, Rom. xii. 12). Hope just as little as faith has 
its assurance in itself, in things which belong to the inner condi- 
tions of man’s nature: not because it hopes does it infer the cer- 
tainty of the fulfilment of its hopes, but because the God of hope 
who promises cannot deceive it. Hence also arises its inseparable 
oneness with faith. Nowhere is this more distinctly expressed than 
in the prayer for blessing of the Apostle Paul (Rom. xv. 13): 
“ The God of hope fill us an all joy and peace in believing, that 
we may abound in hope, through the power of the Holy Giese ‘i 

(5) Faith attaches itself to the word of Christ: “ I have over- 
come the world” (John xvi. 33). And thus this faith is the victory 
which has already overcome the world (1 John v. 4). Thus by 
faith we enter into rest (Heb. iv. 8, comp. v.10). But the longing 
glance which hope casts after us is first directed on ourselves, on 
our circumstances, our struggles, our misery, and our remoteness 
from the goal set before us. To the sufferings of this present time, 

to the straitened circumstances of beginning, to the pain of longing, 
in which we lift up our head for full deliverance, the hope given 
us by God forms the counterpoise (comp. Rom. viii. 18-25). It is 
the impelling but gentle goad which will not let us rest in false 
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security. For since we know that we are now indeed the children 

of God, but it hath not yet appeared what we shall be, and we 
direct our glances of hope to that goal, when we shall see God as He 
is, this same hope impels us to a continual self-purification (dyvifew 
éavtov), even as God is pure (1 John iii. 2, 3). And because such 
a work in us is supported by hope, that abiding patience enters our 
hearts, which God will give and bring about just through His word 
of promise, rich in hope as it is (1) baropovi) Tis éArridos Tod Kupiov 
I. Xp., 1 Thess. i. 3; 0 Oeds ris bropovyis, Rom. xv. 53 % bropovy 

_tov Xpiotov, 2 Thess. ili. 53 de’ drropovrs atrexdeyoucba, Rom. viii. 
25). The oil for the limbs of the wrestler is faith ; the oil for his 

wounds is hope. 

(6) Nothing is more perverted than the opinion, that hope, 
because it is directed to something future, stands out of all connec- 
tion with the present. It stands certainly in indissoluble connec- 
tion with that which faith here below already possesses. But just 
because that which man possesses in faith has a double side, of 
which the one corresponds to the relation of grace in this present 
world, the other to that of the glory which is to come, one and the 
same name serves both for the designation of that hich man by 
faith already has here below, and for the designation of that which 
he is only looking forward to in hope. For to him only who hath 
shall be given (Matt. xiii. 12, xxv. 29; Luke viii. 18). And so 
much is all future good the development of that which has already 
been received here below, that we can neither rightly possess what 
we have received, nor rightly hope for the future, without under- 
standing and justly appreciating both in their mutual relation to 
each other. All false over-estimation or under-estimation, all false 
exaggeration or depreciation, is connected with the displacement of 
the limits of both these sides, or with the misapprehension of their 
mutual relation. What we have in us of God’s power, is the 
earnest of the Spirit (azapyy IIvevparos, Rom. viii. 23). What 
we are by faith—namely, God’s children—has not yet so appeared 
as we shall be (1 John iii. 2). We have eternal life, but it is hid 
with Christ in God (Col. iii. 8, 4). We are accounted righteous 
by grace; but the righteousness where there is no more sin is not 

yet our portion (“ If we say that we have no sin, we deceive our- 
selves,” etc., 1 John i. 8). We are saved and redeemed ; and yet 
we are still be saved and redeemed (cw@noopueba, Rom. v. 9, 10). 
We have justification, but not yet a justification which brings 
perfect life (Sumaiwous Swijs, Rom. v. 18). For this reason we wait 
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in hope for the adoption (Rom. vill. 23); for eternal life (és 

Cos aiwviov, Tit. iii. 7); for righteousness (ajmets é€« mloTews 
érida Sixavoovvns amexdeyoueOa, Gal. v. 5); for redemption 
(Xpicrov arexdexyopevor eis cwtnpiav, Heb. ix. 28). All this, how- 
ever, because the gift which is given us here below is not intended 
to be, nor can be, given us in such a manner as to exclude the self- 
conquest and the self-victory, in which, by virtue of this gift, we 
are to become ripe for perfection. It is for training that we endure 
(eis trawdclay b7ropévere, Heb. xii. 7). To him that thirsts does the 
Lord give of the fountair of the water of life without price, but 
only he who conquers will be heir (Rev. xxi. 7). But the confi- 
dence of hope is this, that we shall be more than conquerors 
through Him that loved us, and that nothing—neither things pre- 
sent nor things to come—is able to separate us from the love of 

God which is in Christ Jesus our Lord (Rom. viii. 37-39). 
_ (7) Compare the passage, Rom. xv. 13, before quoted in note 

(4), at the conclusion. ‘The place where our hope rests is not an 
earthly, but a heavenly one (1) €Amls 2) drroKeimévn ev Tots ovpavois, 

Col. i. 5; KAnpovouia...ternpnuévn ev ovpavois, 1 Pet.i.4). Hence 
the striving of the Christian is a striving after things above (Ta advo 
Cnteiv, ppoveiv, Col. iii. 1,2; a contrast to Tad él THs yjs). But 

the mystery of the ethical power which lies herein is declared by the 
apostle, when he says that he forgets those things which are behind, 
and reaches forth unto those things which are before,—that he presses 
towards the mark for the prize of the heavenly calling of God in 

Christ Jesus (Phil. iii. 14). 



PART SECOND. 

THE POSSESSION OF SALVATION. 
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FIRST SECTION. 

THE ENTRANCE OF THE BLESSING OF SALVATION INTO THE 

SPIRITUAL LIFE OF THE INDIVIDUAL. 

§ 21. The Principle of Christian Life and Christian Ethics. 

ai have shown, in the first part of this work, that the x er Vie MVC : p. ‘ ; e . . 1 

WON AS gospel, as being the vital power of faith, hope, and 

| love, is our salvation, and in what manner it is so. 

How man attains to the possession of this blessing of 

salvation, in such a way that his life may effectively become faith, 

love, and hope, is the question we have next to answer. When 

previously (at the end of note (5), § 17) we specified, as the essen- 

tial peculiarity of the gospel word of promise, that, in virtue of its 

connection with Christ Himself, the Dispenser of life (wry dudovs 

T® Koop), the power dwelt in it of bestowing such a life, in this 

word the objective means alone, and not the actual commencement 

of such a life, is indicated. And if we have pointed out faith as 

its subjective reception on our part, answering to this word of 

promise (§ 18), in the mere fact of our laying hold of it there 

has not yet been mentioned that working of God, the Giver of the 

word, which renders us capable of so doing. For the Scripture 

_ certifies that a work or operation of God is antecedent to any such 

reception of it by us in faith, qualifying us for it (§ 18, note (2)). 

This work of God in us is the origin and groundwork of the 

Christian life—the source of its power to believe, to love, and to 

hope. And since by this divine agency God effects in us the com- 
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mencement of a new life, it is called a birth from God, and in 

distinction from the first birth of the flesh, regeneration. And 

since nothing which we can regard as specifically a movement of 

a Christian life can exist previous to this regeneration, all exposi- 

tion of Christian life, as laid down by ethics, must begin with 

regeneration. 

(1) In the testimony furnished us by Scripture concerning the 
new birth, we find a new confirmation of what we had at an earlier 
stage to deduce from the nature of the law and the gospel. It isa 
corroboration of the judicial sentence of the law; for, according to 
this, we find that man has nothing of himself and in himself by 
which he is enabled to begin living a life in God. And it is for 
this reason that Luther also, with reference to the commencement 
of Christ’s discourse with Nicodemus, remarks: “ In order to dis- 

courage such vain boasting, Christ one at once by rejecting him, 

both works and person.” And the doctrine of regeneration is also 
a confirmation of what we derive in another way from the gospel. 
For since God, contrary to all human ideas, by His gracious gift of 
righteousness before Him, bestows on us beforehand that which we 
are wont otherwise to regard as the fruit and object of our own 
conduct (comp. § 18, note (5)); so He begins by living in us, 
and giving us as our own the power of His new-creating ie trans- 
forming activity, in order that we may be enabled to live our life 
in ie This fact must be definitely apprehended and expressed 
before I will speak of any working of life, by virtue of which I have 
my life in God. “For birth is the beginning of the whole life and 
of the whole man, who works not for this, that he may be born, but 
is first born to the end, that he may work” (Luther). “ He who 
belongs to the kingdom of God and heaven must first have come 
into existence, before he begins to do works pleasing unto God” 

(idem). 
With respect, however, to the idea of this birth, we must first 

keep stedfastly in view the fact that it is referred solely to God. 
It is a yervacOar é« Ocod (John i. 13; 1 John i. 29, ii. 9, iv. 7, 
v. 1, 18); more clearly defined, é« rod IIvevwartos (John ii. 8). 

The word is named as the means (dvayeyevynpévor Sic NoyoD GavTos 
Ocod Kal pévovros, 1 Pet. i. 233; 9 amexdnoey Huds Oyo adrnGelas, 
Jas. i. 18), and baptism in like manner (é& tSaros cai TTvevpatos, 
John iii. 5; dud Aovtpod Tarwyyevecias Kal dvaxawocews TIvev- 
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patos ayiov, Tit. ii. 5). The dvwfev (comp. the devrepov of Nico- 
demus, John ii. 4) points out, like the ava and maddy, the position 
of this birth in relation to the first birth into the natural life, as 
beginning over again from the commencement, a second birth. 
The first, as the birth of the flesh, forms the contrast to the birth 
of the Spirit (ro yeyerynwévov éx« tis capKds, John iii. 6). The 
new birth from God is a creative act—a xrifew; and its immediate 
result affects the ‘spiritual life of the whole man, inasmuch as he 
is thereby made partaker of a new vital energy—a new principle 
of life—which is able to guide the ethical tendency of his nature in 
conformity with the will of God (xara @eov), because it is from 
God (é€« @covd). For this reason the regenerate one is called a new 
creature—a new man (Kaw «tious, 2 Cor. v.17, Gal. vi. 153 6 
Kavos avOpwiros 6 Kata Ocdv xticbels, Eph. iv. 243 6 veds, 6 dva- 
KALWOULEVOS, K.T.X., OTTOU TavTa Kal év Taow Xpicrds, Col. iii. 10). 
And what is new is characterized as being absolutely new also in the 
fact of its being contrasted with our former condition as life with 
death (as é« vexpav Savres, Rom. vi. 13). And in this new vital 
principle is involved also the final and complete mastery over the 
death of the body, inasmuch as the resurrection of the body to a 
life of blessedness is to be accomplished by God through the Spirit 
which dwelleth in us (61a tod évotxodvtos adtod mvevpatos ev vpty, 
Cod. Sinait. Rom. viii. 11). Moreover, this new power, so far as it 
concerns only the life produced in man, or the new man, resembles 
the natural birth also in this, that, just as man passes from the new- 
born child to the perfect man, so it has its stages of development. 
Such expressions, however, as aptuyévynta Bpedy (1 Pet. ii. 2), 
vrartot (1 Cor. iii. 1; Heb. v.13; Eph. iv. 14), by no means de- 
note the evolution of the new vital principle in itself, but obstacles 
to our progress and improvement, which have their root in the weak- 
ness of the flesh and the opposition of the old man. Nay, the whole 

growth of which Scripture speaks is connected not only with the 
creature existence, and the process of development which goes on 

in the receptive man, but just as much also with that power which 
death holds in our old nature, which can only be gradually over- 
come by this new vital energy. This new principle of life is, how- 
ever, in regeneration as incontestably present, wholly and indivisibly, 
as by the operation of the Holy Spirit not the half, but the whole 
Christ lives, works, and operates in him who is regenerate. There 
will then occur no difficulty in personally adopting this doctrine of 
regeneration in a manner not only intelligible, but consonant to 
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experience, if-we sufficiently separate the first creative act from its. 
after results, and do not wrongly divide what is created from Him | 
who is constantly creating, the operation from Him who is con- 
stantly operating, the birth from Him who is constantly begetting, 
and regard ourselves in the light of a product divorced from its 
producing cause, like a world perchance that, loosed from its 
Maker’s hands, continues to maintain an independent existence. 
It is called, indeed, an accomplished act—a birth—like everything 
which has its beginning in time. That, however, which in this 
case has taken its beginning, is not merely a newly-originated 
spiritual life in men, but a spiritual communion of the living and 
everlasting God with us, which we can in no possible way destroy, 
unless by virtue of offences on account of which God is resolved to 

cause it to cease. Regeneration is consequently the commence- 
ment of that communion of God with us, by which He in Christ 
illumines us by the Holy Spirit with the light of life (dariGew 
Conv, 2 Tim. i. 10), and creates in us a new thing which was not 
before in us. For the Beginner and Perfecter of the good work 
in us is God (6 évapEapevos év buiv Epyov ayalov, émitedeoer AYpL 

nepas I. Xp., Phil. i. 6), and all gifts and operations in us are 
manifestations of the present and acting God (1 Cor. xii. 4-6), 
whose Spirit dwells within us (évoixe?, 2 Tim. 1. 4, Rom. viii. 11). 
Hence it is purely impossible to separate the operation from Him 
who operates, the «tious from the xrifwv, the yevynua or the yév- 
vnots from the yervav. And if we keep steadily in view the fact, 
that there must be the perfect communion of the regenerating God 
with us, even when the new life only commences in us, then there - 
vanishes also the altogether untenable supposition of a regeneration 
only half accomplished—of a man half regenerate, and half not— 
as we should have to view the opposition between the old and the 
new man, if in our conception of regeneration we should only have 
regard to what takes place internally in man. But the idea of 
regeneration is not exhausted in that of a finished operation inter- 

nally wrought on us and the complex state of our natural condition. 
Rather is it the commencement within us of an essential relation 
between us and the regenerating God. This relation, when once 
it has begun, is not half, but fully and entirely present : the bond 

of our union with the God who regenerates us is by that same_ 

God restored; and with the commencement of this bond of union, 
regeneration within the limits assigned to it upon earth is complete. 

For this very thing belongs to the nature of regeneration, that it 
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does not all at once and mechanically transform the whole man, but 

_ that it transplants us into a perfect communion on the part of God 

with us, who comes to meet us with the fulness of His grace, in 
order that we may thereby obtain the power for a gradual trans- 
formation. But wherefore and to what extent does this belong to 
the nature of regeneration? This can only be clearly and distinctly 
answered in proportion as we discriminate between the idea of 
regeneration and that of its after-results (comp. Form. Cone. S. D. 
p- 613), and view it in its strictest and narrowest sense as an act 

and work of God in us, by virtue of which He bestows on our 
inner man, with the indwelling of His Holy Spirit, that which is 
to become the power of life and the commencement of our life in 
Him, by which we are once for all rescued from death and made 
alive, and indeed in such a manner that that which is bestowed 
upon us by God’s grace in our regeneration as the vital power 
destined to have dominion over us, is recognised by us at the same 
time as an entirely new life, notwithstanding that we still feel in 
us the death of the old man. But how is it, then, that we are 
made alive by God, in spite of the fact that our life was not and is 
not a life in God? The Apostle Paul explains it (Col. ii. 13): 
God has made us alive with Christ, since He has of His grace freely 
forgiven us all our sins (cvvefworroincev aby adTe, yapicapmevos itv 
jTavTa Ta TapanTomata). And inasmuch as this God, who in 
Christ forgives us our sins, enters into communion with us in the 
power of the Holy Ghost, we are saved from wrath and born again 
into a new life, whose power triumphs in us over sin and death, 
and whose continuance and certainty rest not in the life bestowed 
upon us, but in the continuance of the unchangeable truth of the 

merciful and gracious God: “ Faithful is He that calleth us, who 
also will do it” (1 Thess. v. 24). 

Of the act of God in itself and as such, by which, through the 
operation of the Holy Spirit, He enters into communion with us, 
and effects in us the groundwork and beginning of a new life, we 

are never conscious, but only in its results, which are at the same 
time impulses of our own life actuated by the Holy Ghost. The 
divine operation in itself by which we are regenerated, at whatever 
period of our existence it may be conceived as taking place, is and 
remains to our spiritual apprehension an unapproachable and hidden 

mystery, and is effected as unconsciously to ourselves as our pro- 
creation and birth in the natural life. Thus also in the domain of © 
the spiritual life procreation and birth have already taken place, 
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when our consciousness of the same first arises. So much the more 

is it of extreme importance that God has established the guarantee » 

for the new birth which He accomplishes in us, not merely in the 
facts of our consciousness, but, above all, in His word and sacra- 
ment. He who receives this pledge has perfect certainty; but he 

who relies upon the facts of his consciousness alone, has at least in 
them a certainty not altogether free from doubt. It is neverthe- 
less these facts of our own conscious life-impulses which, along with 
the guarantee which God has placed in His word and sacrament, 
must afterwards occupy our attention so much the more, since 
that gracious dawn of a new life which God works in us is hidden 
from us. “ For,” says Luther in a passage of which regeneration is 
the subject, “the grace of God is indeed a great, a mighty, and an 
active thing, not lying dormant in the soul, as a painted board bears 
its colour, as the preachers of dreams represent. No, it is not 
thus. J¢ supports, it leads, it impels, it draws, it changes, it effects 
everything in the man, and makes itself truly felt and realized. 

It is hidden, but its works are not hidden; and where tt exists, it 
shows ttself in words and deeds, just as the fruit and leaves of a tree 
manifest its species and nature.” 

The fact we have wished to establish in the foregoing is this, 
that the rise of a new life in the individual is in its origin purely 
an act of God, which the Holy Ghost accomplishes in our spirit, 
though not in our consciousness, in order that it may present itself 
to that consciousness as an act accomplished by God, and may be 

accepted by us with conscious will. We become new creatures not 
by any act of our own, but by God’s act. If we consciously accept 
this gift of a new life, which is the indwelling of the Holy Spirit 
of the God who forgives us our sins, and willingly and consciously 
enter into it, it is not by this means that this indwelling is first 
made complete, but thereby it only attains the object for which it 
was accomplished by God. Just as we have the natural life com- 

plete by means of our birth, and do not first make it so by our 
consciousness of it, so also we have by that birth from God our 
new life complete, which is a living and working of God within us, 
and do not first make it so by the fact of .our becoming conscious 
of it. In our conscious possession, and the conscious entrance of 
our will into the potencies of the one life as well as of the other, we 

only fulfil the design for which both the natural and spiritual life 
were bestowed upon us. We obtain by this conscious entrance of 
the will on the life thus given, in the one case as in the other (so 
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far, that is to say, as we understand by the natural life, not the 
corruption which cleaves to it, but what God has willed and given 
it to be), not the life itself, but only the blessing of this life intended 
by God. The life itself, however, is by the divine operation present 
before our conscious participation. And since this indwelling of 
God by the Holy Spirit may also become for us a consuming fire 
(cal yap o Ocds juwav wip catavaricxov, Heb. xii. 29), that is to 
say, a curse instead of a blessing, if we consciously and willingly 
withdraw from it;—for this reason, and not in order first to make the 

idea of this new divine birth complete, which it is already in itself, 
is it of such importance here also not to stop at that which God 
alone effects, but forthwith to take into view that which as its con- 
sequence takes place, and must take place, in our own conscious 
and willing nature, if that which God has accomplished is to acquire 
a blessed permanence in us. 

An example will more distinctly explain this. When, for in- 
stance, it is said that we become regenerate by faith, or that re- 
generation comes by faith, I could only assent to this with a 
reservation ; but, on the other hand, I can without any reservation 
admit that we become and are regenerated to faith. or faith is as 
certainly already a fruit of this life born of God, as it is our own 
act by the working of the Holy Ghost. He, however, who has 
become a partaker of the Holy Ghost, has already that life from 
God, and does not first receive it through faith. When I, there- 
fore, say that I become regenerated through faith, by this at least 
cannot be intended the origin of tlie life born of God, but only a 
means for the transplanting of that divine life (bestowed upon us 
in God’s communion with us) into the conscious and willing life of 
our own souls. Or, in other words, God, who, according to His 
gracious will (BovAneis, Jas. i. 18), has His life, working, and doing 
in me through the Holy Spirit, becomes to me in my own person a 
life of blessedness through faith. The Confession of our church 
marks with equal emphasis both these points. It says, ‘ Spiritus 
Sanctus operatur fidem,” or “ fides est opus Spiritus Sancti ;” and 
on the other hand, “Fides affert,” or “accipit Spiritum Sanctum.” 
Hence it follows that I do not receive by faith that Holy Ghost 
who produces faith, but conversely, that I must first be a partaker 
of the Holy Ghost before I can believe. Even so must that mode 
of action of the Holy Spirit, in which by means of faith He works 
and operates in me, consist in something else than in producing 
and bringing about faith. Moreover, this further working belongs 
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not to the beginning, not to the birth of our life from God. Rather 
might I say, faith is the beginning of my life in God. If I wish to 

| épeak of my conscious life in God, then can I justly so speak ; but 
not so, if I wish to indicate the beginning of that life—that is, of 
the creative energy of God in us, which produces faith. For faith 
itself is only the effect and product of this life and operation of 

God within, which regenerates us. First must a regeneration on 
the part of God have taken place in us, before we are able to 
believe, and in order to our being able to do so. And this I call 
the primal and fundamental regeneration, by virtue of which God 
begins a new thing in us, and not we in Him. And this new thing 
is the gracious presence of God the Holy Ghost in us. Before this 
we can conceive of nothing which can be called a life from God ; 

and after it, nothing which does not presuppose this inward change 
in our relation to God. The entrance of this communion of God 

the Holy Spirit into our inner man is the hour of our birth into a 
new life, the regenerating starting-point and groundwork of a life 
where God works and acts in us; and all regeneration to faith, to 

love, to hope, and everything which may et called Christian He 

where we live in God, is Ate the further result of that oméppa 

cov implanted in us, with whose presence the regeneration from 
God begins. We do not yet ask here, how the man must be consti- 
tuted in whom that regeneration which proceeds from God alone 
has reached its end and purpose. ‘The question is rather only this: 
In what, then, does this new creation, this new work of God in us 
consist, by virtue of which we also are enabled to begin to live a 
new life of faith, etc., in God? He who will answer this question 
rightly has nothing else to name than the entrance of the energy of 

God the Holy Ghost into us, when the life of estrangement from 
God disappears, and that of nearness to God, and the presence of 

God in us, commences. This regenerating presence of God is 
everywhere to be thought of where we have a word of promise 
from God to this effect, that His Holy Spirit will dwell and work 

in a man. 

§ 22. a. The Working of the Spirit of Regeneration on the Spirit of 
Man, and on the Personal Consciousness. 

Along with the operation of the Holy Spirit in our spirit, there 

begins, in contrast with our natural condition, a new relation and 
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procedure of God toward us, in the shape of a real vital energy, 

in consequence of which a new course of conduct toward God on 

our part also is rendered possible. Inasmuch as the spiritual basis 

of our life becomes a partaker of the divine nature, there dwells 

within ourselves a divine ground for the determination of our 

conscious personal conduct (1). The connecting point for this 

fundamental working of God in and upon us, is the human spirit 

originally organized in its conscience for the reception of this 

agency of the Divine Spirit (§ 8). The new relation into which we 

enter by the operation of the Holy Spirit, is a communion of life 

with that Christ who died and rose again for us, in order that He 

might Himself become in us a power enabling us to give up our 

old life unto death, and to rise to a new life. By virtue of this 

bond of communion, in which we are joined to God in Christ by 

the Holy Ghost, we are no longer under wrath, but under grace ; 

no longer under the dominion of the law which brings death, but 

under that of the Spirit which giveth life. And this is accom- 

plished in us, without any co-operation on our part, at baptism, 

wherein we at the same time receive the divinely-appointed means, 

and the divinely-appointed pledge that such things can be effected 

and are effected in us by God (2). But all that is effected and 

accomplished in us has for its object to form the permanent ground 

of a growing and conscious creaturely life. And this can only 

become obvious to our consciousness in a double form: as grace to 

one who is conscious of deserved wrath; as the receiving of a good 

conscience by one who is conscious of an evil one; as an internal 

quickening of the law of God in our hearts, while we are conscious 

of the unfruitfulness of the external letter thereof; asa peaceful 

and joyful resurrection through the power of the God who forgives 

our sins, while we are conscious of that state of death into which 

the old man had fallen; as sorrow in joy, and as joy in sorrow. 

These are the pains of that divine birth, on whose dark background 

alone we become aware of and understand the peace- and joy- 

bringing power of the same birth. For that Christ who desires by 

the Holy Spirit to take up His abode in us, and to make us like 

Himself, is no other than He who has passed through death unto 

life, through suffering unto glory (8). 
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(1) What we have wished to assert in the above proposition is 
not to be found expressly taught in the passage, 2 Pet. i.4; but it 
may be deduced from it and other testimonies of Scripture, and is 
consistent with a just knowledge of our own nature. In this passage 
of his second epistle, Peter mentions participation in the divine 
nature (iva yévnobe Oeias Kowwwvol picews) as the aim of the pro- 
mises given to us. And this takes place only when that which 

God Himself is, has become the normal ground of our own nature. 
This, however, is the case when that which we name the gift of 

God is not resolved into any quality of our creature nature pro- 
duced in us by God, but is the communion of God yHimself with 
us. And this view we have steadily adhered to in the former 
paragraph: “ Spiritus Sanctus non est separatus a donis suis, sed 
in templo illo, quod donis suis exornat, etiam ipse habitat” (Joh. 

Gerhard). It is the Father and the Son who, in the communion 
of the Holy Ghost, take up their abode with us (John xiv. 23). 
The true significance of such a communion we see revealed to us in 
the incarnate glorified Son. “In Christo enim,” says Athanasius, 
“natura nostra facta est consors divine.” And in the same way 
another: “ Quantum quisque habet Christi formitatis sive cum 

Christo conformitatis, tantum habet verze Christianitatis” (com- 
pare Joh. Gerhard on 2 Pet.i.). If, therefore, we wish to cha- 
racterize that which belongs to a divine nature in such a way as in 

one word to indicate what we may conceive as purely the funda- 
mental destination and purely the aim of our own life, we might 
venture to say with Scripture, that it includes everything which is 

called good. Luther wrestles with language in his endeavour to 
exhaust all that is contained in that assertion of the Apostle Peter. 
“ This,” says he, “is such a saying, that its like is not to be found 
either in the New or the Old Testament, although to unbelievers 
it is a light thing that we should have communion with the divine 
nature itself. What, however, is the nature of God? It is eternal 
truth, righteousness, wisdom; eternal life, peace, joy, and pleasure, 
and whatever we can call good. He, therefore, who is made a 
partaker of the divine nature, has the whole of this falling to his 
lot, that he lives eternally, and has everlasting peace, happiness, 
and joy, and is clean, pure, just, and all-powerful against the devil, 
sin, and death.” In which words Luther evidently takes for 
granted what the apostle himself afterwards asserts, that all this 
which God has given would remain in us, if we remain in Him, 
and flee from that which is contrary to Him. If, however, that 



§ 22.] WORKING OF THE SPIRIT OF REGENERATION, 191 

which may be truly called the regenerating communion of God 
with us, can take place in us, then must it enter into the spiritual 
basis of our natural life and being, no matter whether I regard the 
hearing of the word, or the taking of the sacrament of the new 
birth, as the means. What some one said, “Christianity must 
become natural to us,” is to be taken in a much more exact sense 
than he himself meant it. If the way varies always according to 
the nature of the means, the end, the intended result, the true life- 
giving and regenerating communion of God, is reached in one and 
the same hidden fountain of all the creaturely and spiritual impulses 
of our life. What is to spring up from that inward source must 
have become in the unconscious depths of our spirit a creative and 
impelling power; in other words, this which is laid hold of in our 
consciousness is to be the genuine fruit of a sound root, the actual 
property of our nature, the homogeneous, evermore manifest working 
of that power which rules us in the inmost depths of our existence. 
If not, then that which is laid hold of in my consciousness remains 
something foreign to me, something indeed that I have apprehended, 
but which has not apprehended me. Then is it a mere external 
apprehending, but not a being apprehended inwardly. If, how- 
ever, this last takes place, it shows itself not in the form of a con- 
scious action of mine, but as something conditioning that conscious 
action. It makes itself felt as a power which comes upon me, and 
seizes upon my spirit, not as a power which I consciously, and in the 
way of self-determination, impart to myself. My own action in 
this domain is only that of consenting, of receiving into the form 
of what is self-perceived and self-chosen, and not an action self- 
derived and self-determining. If it is not so, then does the word 
heard cease to be a faith-producing power, and receives its power 
only from faith and through faith. Faith, however, is not a con- 
dition of the power of the word, but only the condition of the con- 
tinuance of the blessed and saving operation of this power. There 
remains, under all circumstances, an act of God which lays hold of 
and quickens our spirit, 7.c. the unconscious root of our conscious 
existence,—an act of God whence all true, living, life-giving, 
thinking, willing, and doing of our consciousness proceeds. And 
only thus it remains true in reference also to the word, that God 
has regenerated me through His word, and not I myself through 
my faith. He who is actually a believer knows that right well 

from his own experience. For true faith is never and in no case 

obtained, except in consequence of a spiritual quickening not 



192 ENTRANCE OF SALVATION INTO THE SPIRITUAL LIFE. [PT. II. SEC. 1 

springing from myself, nay, which stands opposed to my natural 
knowledge and will, which presents itself to my consciousness as an 
overpowering force, and to which, as a truth and actuality coming 
not from myself but from God, I say in faith, Yea and amen. And 
the fact remains quite the same, whether I regard this operation 
of God as effected either through the word heard, or through the 
sacrament received. ‘This, however, has nothing in common with 
the so-called efficacy ex opere operato, inasmuch as the blessing- 
bestowing permanence of this work and working of God in all 
those whom He has laid hold of, and who are capable of a conscious 
faith, is made to depend on the presence and permanence of that 
faith. 

If I had to define to myself clearly the distinction which marks 
that communion of the regenerating Spirit of God with us, as it is 
to be conceived of when effected by the hearing and reception of the 
word in faith, in the case of those who have not yet been received 
with us by baptism into the full communion of Jesus, I should only 

be able to express it as follows. In this case, we are never to expect 
that the efficacy of the Holy Spirit, when it commences, is at once 
present in all its fulness. For though Christ indeed, in all His 
fulness, stands over against me in His life-giving word, yet the full 
measure of His presence and efficacy is given only in proportion to 
the faith in which I appropriate the word to myself. Not that in 
itself the life-giving efficacy of God in the word was first rendered 
possible by my faith. On the contrary, it is the working of the 
word when unbelief is overcome in me, and faith is born. But in 
reference to its pervading my whole nature, the greater or less 
degree of the power it displays, whereby the commencement of the 
communion of the Holy Spirit through the hearing of the word is 
accompanied in us, is conditioned by the greater or less intensity with 

which I consciously turn to that word. For the conscious will of 
the natural man is of such a nature, that it closes as with bolts the | 
approach to the inner man against that working of the Holy Spirit 
which comes upon him from without through the word; so that 

only in proportion as these bolts one after another give way, does 
the efficacy of God the Spirit penetrate deeper and deeper into our 
inner man. The true and precise central working of the Spirit of 

God upon the spiritual ground of our nature is, when the question 
turns upon the commencement of its agency through the medium 

of hearing the word, the successive result of a series of conducive 

spiritual events in proportion to the measure in 1 which, when aroused 
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and rendered capable by the word in conscious action, I unlock my 
inner man in faith to that word. It is otherwise with the sacrament 
of regeneration. There that fulness of God’s fellowship with us, 

as it is appointed for us in this life, is bestowed as a free gift. The 
fountain of life sinks into our inmost man; and this full entrance 

of the fellowship of God with us is conditioned, not by the measure 
of our faith, but purely by the will of God touching His sacrament. 
Out of the spiritual groundwork of my being there spring up then, 
through God’s agency, the waters which are destined to fructify 
my personal consciousness unto eternal life. Not that I have to 
obtain by means of a struggle a measure of God’s fellowship pro- 
ortioned to the measure of my own faith; but by God’s will this 

fellowship has fully taken place, and only the degree of its blessing 
depends on that of my faith, and my faith can only guard against 
the conversion of that blessing into a curse. And here we have to 
repeat what we formerly had to say on this point (§ 21, note (1) ; 
§ 18, note (5)) touching the exceeding glory of the grace of God in 
Christ, viz. that it prevents us in all things, and freely bestows upon 
us for the beginning and ground of our life in God, the full measure 
of that which God in Christ is for us. 

(2) If Christian ethics is an exposition of the life which, as 
produced by God, is realized in Christendom and in a Christian 
man, it can take no other starting-point than baptism. Christ 
affirms baptism to be the condition of entrance into the kingdom of 
heaven (John iii.); and baptism is the means entrusted to the 

_ church by which, among all nations, men are to be made disciples 
of Christ (Matt. xxviii. 19). Our next task, therefore, for the end 
we have in view, will be to declare more precisely the way in which 
by baptism the commencement of a new life is brought about. 
That which takes place in baptism, Christ affirms to be something 
effected by the Spirit, and the man born of water and the Spirit to 
be one born of the Spirit (John iii. 6, 8). Andif in the command 
of Christ baptism is made to bear an equally prominent relation to 
the Father, the Son, and the Holy Ghost (Matt. xxvill.), it is so 
done just for this reason, because the Holy Spirit, who by means 
of baptism begins His work in man, is both of the Father and of 
the Son (John xiv. 26, xv. 26, xvi. 7; 7d IIvedwa tod Oeod, Tov 
Kupiou, "Incot Xpiorod, rod viobd; Rom. viii. 9; 2 Cor. iii. 17; Phil. 
i, 19; Gal. iv. 6, etc.); and because that which He bestows He 

takes from what belongs to the Son; but what the Son has, the 

Father has just as much (John xvi. 14,15). That, however, which 
N 
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begins in a man in and by means of baptism, is the gracious presence 
and the activity of God the Holy Ghost. And this is never to 
be softened down into a mere operation of the Spirit taking place 
on our spirit. Rather is it just God the Holy Ghost Himself who 
makes the relation of the Son to the Father actually vital within 
us; seeing that He it is who, as the Spirit of truth, of grace, and of 
life (John xiv. 17, xv. 26, xvi. 18; Heb. x. 29; Rom. viii. 2), in 

our hearts cries to God, Abba, Father (Gal. iv. 6), and hereby 
renders possible to us a similar appeal to God (Rom. viii. 15), and 
confirms by His testimony that we are the children of God (Rom. 
viii. 16), and Himself with supplication maketh intercession for us 
(Rom. viii. 26). Wherefore also all ungodly conduct on the part 
of the Christian is termed, in the truest sense of the word, a grieving 
of the Holy Spirit (Eph. iv. 30). The way, however, in which this 
presence of the Holy Ghost in us, and that especially in baptism, 
aims at bringing about our communion with Christ, may be briefly 
characterized as a fellowship of death and of life with Christ. We 
are buried with Him by baptism into His death for the resurrection 
of life (Rom. vi. 4, 5; Col. ii. 12), transplanted into the fellow- 

ship of His sufferings, conformed unto His death, in order to feel. 
inwardly the power of His resurrection (Phil. iii. 10). And since 
in such a manner, by virtue of the presence of the Holy Ghost, 
that Christ, who died and rose again for us, lives in and is present 
with us, therefore we who are baptized have “ put on” Christ (Gal. 
iii. 27), are made dead to the law (Rom. vii. 4), appointed by God not 
unto wrath, but to obtain salvation (1 Thess. v. 9), are heirs of the 
grace of life (1 Pet. iii. 7), washed clean from our sins (Acts xxii. 
16), freed from an evil conscience (Heb. x. 22, 23), (since baptism 
secures to us that which we desire with God, viz. a good con- 
science (1 Pet. iii. 21)), and now for the first time, by the aid of the 
indwelling Spirit, bear in our hearts the law of God, together with 

God’s sin-forgiving mercy (Heb. viii. 10, 12), and are freed from 
the body of flesh (Col. ii. 11, 12), since the body is dead indeed 
because of sin, but the spirit is life because of righteousness (Rom. 
viii. 10). In such a way is baptism the washing of regeneration 
and renewing of the Holy Ghost (Tit. iii. 5). Our life is hid with 
Christ in God (Col. iii. 3); but it is just a life of Christ in us, who, 
as having died and risen again as the Fulfiller of the law and the. 
Deliverer from the curse of the law, is for us and makes inter- 
cession for us with God. And this indwelling of the Holy Spirit 
bears the shape of first-fruits—that is to say, of that by which a 
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beginning is made (azrapy7, Rom. viii. 23)—but is at the same time 
a guarantee, an earnest of future complete redemption given in our 
hearts (Sods Tov appaBava tod IIvedpwaros év traits xapdlats judy, 2 
Cor. i. 22, v. 5; Eph. i. 14). The outward and sensuous man, who 
is given over to the doom of transitoriness, bears no trace of this; 
but the inward man, the hidden man of the heart—the “ heart,” the 
central point of the human personality—is the place where it desires 
to become effectual (comp. Eph. iii. 16; 2 Cor. iv. 16; 1 Pet. iii. 

4). And this dawn of light in our heart is compared to the creative 
fiat of God, who caused the light to shine forth out of darkness 
(2 Cor. iv. 6). The work of the Holy Ghost, however, only then 
retains this creative character when all our life in Christ is preceded 
by a living presence of Christ in us through the Holy Ghost, as a 

_result of which our life can no longer be a living to ourselves (€@ 
dé, ovxére eyo, & Oé ev éuol Xpiores, Gal. ii. 20), but may become 
a life for Him who died and rose again for us (2 Cor. v. 15; comp. 

§ 5, at the end of note (8)). 
In all that takes place in baptism there is supposed not an 

acting of ours, but an acting and an internal, real, and effective 
relation of Christ, of which he becomes a partaker, whom Christ 
desires to make a sharer of the same according to His will ratified 
in His word and sacrament. A convert like Paul requires the 
same, and receives it at his desire (Acts xxii. 16), just as much and 
in the same way as it is bestowed upon the little children who 
cannot as yet desire it, but who are brought to the Lord by those 
who know what Christ desires to be and to become to the child 
also, as to every one who is born of the flesh (comp. respecting 
Matt. xix. 13 ff., and the parallel passage, von Hofmann, Schri/t- 
beweis, ii. 2, p. 197, 2d edition). That all flesh stands in need of 
baptism, and that the promise of Christ concerning His baptism is 
valid for all flesh, forms the ground on which rests the certainty 
of that faith in which infants are brought for baptism, and not a 
command or law enjoining infant baptism. “ Baptism is free, and 
is not demanded or made compulsory, like circumcision. There- 
fore also it was not to be fettered and restricted to times, ages, 

places, and other externals, because it is quite free in itself” 
(Luther). Here, however (John iii.), stands a plain declaration 

which applies universally to all, and is a divine ordinance. “There- 

fore it behoves us not willingly to despise or postpone it, for this 

would be wilfully to despise and neglect the ordinance of God” 
(idem). It is he alone who should wish to baptize only on faith, 
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who would baptize on a “ peradventure” (Luther), because he does 
not know the heart. He, however, who on God’s ordinance and 
promise brings the child for baptism, he baptizes rightly. For he 
whom the Lord Jesus Christ takes in His arms, that one reposes 
there, whether sleeping or waking, whether man or child, hid in 
Him ; and before all anxiety whether I may receive him, this must 
be my principal concern, to know whether He receives and has 
received me. And hence there exists no greater seal (obsignatio) of 
all subsequent faith than baptism, by which the Lord Jesus Christ 
owned me, and freely gave me His fellowship even before J was 
able to desire it. That a great part of those who at the present 
day call themselves believers know so little of this, is a circumstance 
which makes, to my eyes, the Christianity of many so lame and 
slothful, so little courageous against death, and confident of victory. 
But he alone can cradle himself in false security, who, aroused to a 
perfect self-consciousness, desires to attain the blessing of baptism 
without faith, and forgets the warning words against a wicked, 
unbelieving heart (@Xémere, pnmote Ectar Ev TWL vUoV Kapdia 

Tovnpa amiotias, év TO atrooTrvat ato Ocod Cavtos, Heb. iii. 12). 
(3) It lies in the nature of that relation in which Christ gives 

Himself to us in the fellowship of the Holy Spirit to become ours, 
that it can only become known to our consciousness in the form of 

an opposition overcome by Christ, and continually to be overcome 
by us in Him. Our heart ought not to be troubled, and will not 
be afraid, if Christ leaves us peace, and gives us His peace, not as 
the world gives (John xiv. 27). He who in Christ is not at peace, 
has in Him at the very same time one whom John the Seer reports 
as saying, “ All whom I love, I rebuke and chasten ” (Rev. iii. 19). 
And hence a change of mind never takes place or continues 
without a godly abiding sorrow preceding it (7) kata Oeov dAv77, 
2 Cor. vii. 10). Since, then, we have our life in Christ as a life 
out of death, as a continual death and resurrection, how shall I 
comprehend the riches of Christ without a consciousness of my own 
poverty, and His comfort, unless I feel also the smart of my own 
sorrow? How shall I be satisfied through Him, without a hunger 
and thirst after righteousness? (Matt. v. 3, 4, 6.) How shall I 
seek His righteousness without the knowledge of my unrighteous- 
ness, and His forgiveness of sins without a consciousness of my 
sins? How shall I seek the strength of His life without the feel- 
ing of the death that is in me; and His acquittal of me from judg- 
ment, and the dominion of the law, without the feeling of the goad 
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and condemnation of the law, and His grace without the feeling 
of the wrath of God upon me? Nay, in the death of Christ, 
the wrath of God, and that tender compassion which swallows up 
that wrath, are so far concentrated, that, when this Christ becomes 
alive in me, His life can only be experienced by me as a fire which 
consumes my old nature, and as a light which, with a new life 
rescued from God’s wrath, illumines my darkness. There is no life 
with Christ without a dying with Him, no partaking of His do- 
minion without sharing His endurance, no partaking of His glory 
without participation in His sufferings (2 Tim. ii. 11, 12; Rom. 
vill. 17), 

There is, nevertheless, no description of the phenomena of that 
form of life and consciousness which developes itself out of the 
spirit of regeneration in itself. The divine pedagogy has not only 
bound up from the beginning that offer of salvation as it has to be 
made by the community of believers in Christ in baptism, with the 
teaching of what Christ has enjoined (Matt. xxviii. 26); but the 
work and working of the Spirit are just this, to put us in mind of 
all that Christ has said (John xiv. 26). Therefore, if thou wishest 
to find thyself in Christ, then hast thou to seek and to find thyself 
not in the incomprehensible spirit of thy regeneration, but in Christ’s 
word. If thou findest thyself and thy life in this word, then hast 
thou indeed to thank for it the same Holy Spirit, who for the con- 
scious life of thy soul has and desires to have His work in the word 
and by the word, and by this alone. But if thou losest thyself and 
thy life, then dost thou lose it because thou wishest to seek and to 
find it purely in the Spirit, and independent of the word, that is to 
say, of God’s discipline. By the word it will be shown whether 
the spirit within thee is the Spirit of God, who has sealed the word, 
and says to the word, Yea and amen (comp. § 17, at note (5)). 
And all phenomena connected with the faithful believer, who is 
born of God and arrived at a consciousness thereof, will always be 
concentrated in the blessed confession: “ Lord, to whom shall we 
go? Thou hast the words of eternal life. And we have believed, 
and known, that Thou art the Holy One of God” (John vi. 68, 
69). 
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§ 23. 6. The Appropriation of the Spirit of Regeneration in our 

Conversion. 

It belongs to the original organization of the human spirit, that 

every impulse thereof, no matter whence its source, that arises in 

the individual who has reached the maturity of his creature life, is 

and continues its own actual personal property, only so far as that © 

by which we feel ourselves spiritually determined, is and continues 

to be at the same time willed by ourselves (comp. § 5). It is con- 

sonant, therefore, to the will of God the Creator and Redeemer, 

that what He bestows upon us by the working of the regenerating 

Spirit—that is to say, the property assigned to us—should be ap- 

propriated by the conscious individual, and should be voluntarily 

embraced by him. So much the more so for this reason, that the 

working of the regenerating Spirit has for its object to subdue 

the selfish will, and to awake in usa life in which we no longer 

wish to live unto ourselves. Freedom to this end—that is, the 

power and the actual inclination thus to will—springs from a 

working of the Spirit of God upon our spiritual nature, by 

virtue of which God Himself renders it possible for us, in Him 

and through Him, to be able to will that which is of God (1). 

So far, therefore, as this willing on our part has for its ground 

a causality which we must attribute not to ourselves, but to God 

who prevents us [with His grace], such willing is not the work of 

man, but of God. So far, on the other hand, as the work of God 
in us attains the object at which it aims only by a voluntary, self- 

appropriating, but still self-abjuring action of the individual, this 

operation of God, when it has thus reached its object, is perfected 

by an inward deed and an inward acting on the part of man. It 

is only where that inclination of the heart, (never to: be separated 

from God’s active working;) exists, voluntarily to enter upon that 

which the God who has thus made Himself ours causes us spiritu- 

ally to experience, that the design and end of the regenerating 

Spirit is attained in the conscious man (2). But this agency of 

God’s Holy Spirit upon our spirit, as a result of which our hearts 



§ 23.] APPROPRIATION OF THE SPIRIT OF REGENERATION. 199 

are disposed voluntarily to apply themselves to this work of God 

within us, is not to be termed a general, or virtually an indefinable 

one. On the contrary, God’s Holy Spirit causes us to realize a 

something quite distinct, which as a passive experience precedes 

all inward acting of our wills, and which works in us that dis- 

position of heart which determines our will in conformity with 

that of God. We are to regard as the working of that God who is 

alike holy, and a God reconciled and graciously disposed to us in 

Christ, on the one hand our anguish of conscience, and on the 

other our yearning after peace with God, which inclines us to lay 

hold of that which God in Christ is for us and has done for us (3). 

This twofold passive experience worked in us by God is the ground, 

which determines us voluntarily to desire what God in Christ 

holds out to us in His word as our highest good. And it is the 

actual disposition of the human will springing from this, which we 

call, as well at its commencement as in its permanent existence, 

man’s conversion (4). 

(1) So far as what we have here said has reference at the same 
time to the understanding of our own spiritual organization, we 
refer back to what has been discussed in § 5, note (4), § 8, note (4), 
and § 11, note (1). The chief point, however, in connection with 
ethics, which we must keep steadily in view, consists, on the one 
hand, in the fact that our life in Christ can in no wise begin 
without a fundamental and actual relation of God in Christ to our 
spirit,—a relation whose substantial nature is withdrawn from our 
consciousness, but whose effective energy is guaranteed to us in the 
word of promise, and its sacramental effect upon us; and that, on 
the other hand, the continuance of this actual relation of God to 
us becomes a blessing only when it is presented to our consciousness 
in a series of effects, whose common characteristic is, that we become 
aware of them as impulses of our own will, the causality of which 
we are unable to find in ourselves and our own nature, but in God 
alone, as the real ground of the deliverance of our life from the 
compulsion of our natural proclivities. And herein 1s perfected, in 

the sense of our restoration, a state of mutual relation between God 
and man, for which the spiritual nature of man was from the very 

beginning organized. This restitutio in integrum, however, takes 
place under those modifications which are determined, on the one 
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hand by the now corrupt tendency of man’s nature, on the other 
hand by the peculiarity of that act of redemption in which God 
again turns to man, and, by a bond of communion proceeding from 
Himself, and which has a delivering and redeeming power, unites 
Himself with man. For that which is primitive in regeneration is 

a new and actual relation of God to man; and on such relations 
of the real ground of our existence to our spirit rests altogether all 
so-called power of man, which is purely and truly spiritual, and which 
specifically belongs to him. And if I call this power freedom, I do 
so also for this reason, because “ that which we justly designate 
with the name of the freedom of the human spirit, lies exclusively 
in the mutual relation between God and man,—not, however, in the 
creature as such, conceived of as separate and void of this actual 
relation.” That which is able to take us out of the domain of the 
purely earthly tendency of our nature, is to be sought for, not in 
nature by itself, but in God, the Creator and Preserver of nature. 
That, however, which by virtue of this mutual relation appears in 
our nature as so-called qualities, consists only of functions which 
arise within us, as the result of that mutual relation between the 
Creator and the creature which we have to regard as uninter- 
ruptedly at work. And that which presents itself to our conscious- 
ness is not the substantial relation in itself, but it is rather the 
effects, phenomena, results, workings of the mutual relation of two 
quantities, God and our spirit, which form the real ground of our 
existence. But wherever these effects have really penetrated into 
the inmost life of our spirit, there they reveal themselves to us as 
solicitations of our will, as that in which man has the true actuality 
of his organization. Such, as we have already seen, is the nature 
of that relation of God to the human spirit, whose phenomena we 
comprise under the name of conscience,—phenomena also, that we 
were only able to explain by an actual relation of God to the 
spiritual groundwork of our existence. That which constitutes its 
peculiarity, however, depends at the same time upon that position 
which God Himself assumes in this relation, since He turns Him- 
self against our selfishness only in such a way as to make us sensible 
of the antagonism of His nature and will to our depraved nature 
and will. Herein lies the reason why, in those relations which are 
supposed in conscience in themselves, there lies no power of being 
able, in that God who testifies against us, to will in conformity with 
His will. The new relation, however, into which God in Christ 
through the Holy Ghost enters with us, is of a purely opposite 
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_nature. It is that relation in which God turns to us, because He 
in Christ is for us, and with us. If this relation is to become one 

full of effect in us, and one that shall stimulate our will, this can 
only be accomplished by the taking place of an actual mutual rela- 
tion between God and the spiritual basis of our nature. For just 
as little as there exists an abstractly conceived will of man, which 
as such might subsist or become a reality, isolated from man’s 
natural spiritual basis, so little is there a supposed abstract causality 
of the Holy Spirit, which might call forth an effect of the will, if 
the Holy Spirit of God had not first in some other way entered 
into a relation of communion and attraction with the basis of our 
own spiritual nature. Only that this attraction does not solicit our 
will without the instrumentality of another operation, which stands 
in the relation of the negative pole to the positive. For if this 
entrance of God within us is to become an effectual determining 
ground for our willing, then is it impossible to conceive this to take 
place without our feeling ourselves at the same time impelled to go 
out from and to turn from ourselves unto God. For God enters 

~ not into the new relation with the human spirit, as we must conceive 
‘it to have been according to its original organization, but as it is in 
its actual condition, swayed and corrupted by selfish desires. And 
it is in the breaking down of these selfish tendencies, that the 
operation of that Holy Spirit who enters into fellowship with us 
first negatively reveals itself. And this rupture with our selfish 
desire is, moreover, only accomplished in such a way that we our- 
selves become to ourselves an object of that aversion which the 
Scripture terms a hating of one’s self,—a hate by which we gain 
ourselves, since we strive to seek and to find ourselves not in our- 
selves, but in God. Only this is no longer a seeking which takes 
place while we are still far from God, nor a finding in which we by 
our seeking establish and effect a fellowship with God. Both are 
rather an irresistible working of that fellowship of God with us 
which has already begun, which shines as a light into our darkness, 

reveals to us the darkness of our selfish nature, and makes us 
deserving of hatred in our own eyes. And from this hatred, the 
energy of God, who in His grace does not disdain to let His light 
shine into our darkness, becomes our own energy, by which we turn 
against ourselves ; and thus, in that abnegation of self and our own 
selfish nature, the possible basis of which can by no means be 
thought of as in our own nature, but only as proceeding from God 
and ‘His working on us, we become participators of the only true 
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freedom. For then alone, when we divest ourselves of se//-will, 

the will becomes free for the enjoyment of that freedom which is 
essentially freedom, because it is not of ourselves, but of God. But 
this is accomplished within us only in such a way, that what we 
term the effect of God’s Spirit becomes in us an affection which 
tears us off from ourselves, and thus inclines and enables us to will 
not that which is of ourselves, but that which is of God. This is 
the sense in which Luther bids us distinguish between sed/-will and 
free-will. “We never rightly name or understand free-will, unless 

it be adorned with the grace of God, without which we should 
rather term it sel/-will than free-will.” 

Freedom, according to Scripture, only exists where the Spirit 
of the Lord is (2 Cor. iii. 17). And just when delivered through 
Christ from his selfish nature, does the man who is so delivered by 
Christ actually become the servant of Christ (amreded@epos Kupiov 
= do0r0s Xpictod, 1 Cor. vii. 22). And in this relation he ex- 
periences what true freedom is. For only when the Son makes us 
free are we truly free (John viii. 36). It is a law of the Spirit of 
life that makes us free in Christ Jesus from the law of sin and 
death (Rom. vii. 2). For it is a relation equally consistent with 
law, that is to say, established in the nature of the case, that man 
abandoned to himself, and taking himself as his only standard, 
neither has nor can have the true life, which exists not in the 
relation of man to himself, but to God. Where, however, the 
Spirit of freedom from God enters, there is His first business to 
direct Himself in the way of winnowing and judging against that 
spirit of bondage to selfishness. And just to this purpose also is 
the instrument of the Spirit, the word of God, applied, which pre- 
sents itself as a discerner (xpituxos) of the thoughts and intents of 
the heart, powerful and sharper than any two-edged sword (Heb. 
iv. 12). For he who is to be born of God unto life, the same must 
first be given over to the bitter pangs of death. And where the 
love of God to us and our love to God is to enter into us, there 
must first our selfish love to ourselves be buried. For, as Christ 
says, “He that loveth his life shall lose it: and he that hateth 
his life in this world, shall keep it unto life eternal” (John 
xii. 25). To arrive, however, at such a hatred, man must first 
have become conscious of something else than that life of his 
which stands related merely to this world. The relation of the 
living God to his soul must first have dawned on man as the 
experience of a good, whose result is that he shrinks in horror 
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from clinging to his life, to his Ego, for itself as an object worthy 
of his love. 

(2) If we wish to represent to ourselves the relation of that which 
is effected by God’s regenerating Spirit, to that which by virtue of 
His operation arises within us, we have something analogous in all 
that takes places in the willing and conscious spirit, by the force of 
a natural creaturely endowment (talent). There also an effect is 
antecedent to all conscious willing, which proceeds from an effec- 
tive combination of those real elements, as they form the basis of 
our individual existence and our individual organization, calling 

forth effects which first form the contents and object of our con- 
scious will. Without such antecedents, will and consciousness are 
absolutely void. It lies within our own power to allow this or that 
effect to pass, by an act of will either consenting to it or rejecting 
it. But the possibility of this willing adoption lies not in the will 
itself as will, but purely in the effect, which springs from the 
combination of those real elements of our individual existence 
which are beyond the reach of our consciousness. If we name this 
a natural gift or natural endowment, this term is not quite suitable, 
inasmuch as the gift is not a fixed product, but a constant process 
of the substance of our organization in its state of action and reac- 
tion. At all events, there is something which we can neither 
make nor bestow upon ourselves by our own will, and which we 
must possess beforehand, ere there can be a procedure of our will 
corresponding to it. Under all circumstances, however, this indi- 
vidual determination of nature, which is not produced by our own 
will, is the only real ground of the possibility of a productive act of 
the will corresponding to it. Hence we possess, by virtue of the 
so-called natural endowment, in an effect which is independent of 
our will, but which takes place antecedently in our spiritual life, the 
possibility of effecting something by our will, which rises from the 
form of a natural tendency to that of a something willed by our- 
selves. If now we wish to designate that which takes place inde- 
pendently of our will within us a passive state, and to distinguish 
the operation of willing which it renders possible and conditions as 
inner action, then the assertion would run thus, that in general, 
without something passive as well as something active, no perfect 
result follows. But the very notion of this passivity itself presup- 
poses some actual energy within us, which we avoid naming action 
in that specific sense alone in which our action is to us that which 
has for its immediate causality our will when excited by something, 
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or struggling after something. And so that which we name passi- 
vity is not an absence of excitement, but only the designation of 
our subjective relation to some causal excitement, which is distin- 
guished from the conscious excitement of our will as a motus primus 
from the motus secundus. So far the analogy, as it presents itself 
in the phenomena of the natural life. Now it is in the same sense 
only we are able also to say, that man stands as passive in his 
relation to the operation of the regenerating Spirit of God in him. 
By this, however, nothing more is affirmed, than that the causality 
of that excitement, as it here takes place in the spirit of man, is to 
be sought not in man, but in God alone. The operation itself is, 
however, a stirring of the spirit of the creature by God. And 
where this stirring attains its end and purpose, there it comes to 
that second movement which is conditioned by the first, that I— 
namely, by my own act—turn myself willingly to that which, in- 
dependently of my will, has presented itself to my consciousness as 
a solicitation of my mt 

(3) The effect produced in my spirit by the Spirit of God, as it 
becomes a solicitation of my will and desire, resembles the truth of 
that actual relation which has been revealed in Christ. The Holy 

Spirit takes of the things that are Christ’s. Now Christ is actu- 
ally our Peace, and the Prince of peace, that is to say, the Recon- 

ciler of the rupture between God and man. But He is so not as 
the denier, but as the affirmer of this rupture. He does not so 

deliver us from the accusations of conscience and the judgment of 
the law, that He should deny their truth and righteousness ; but He 
affirms both, since He vicariously allows the sentence of the law to 
take effect in His own person, and perfects the triumph of God’s 
mercy over the righteous judgment. Such He desires by the 
working of the Holy Ghost to make known to our inner experience. 
And thus, from Christ the Prince of peace, something arises in us 
which does not in any way resemble peace. And the point of con- 
nection which is organized in the creature for this energy of Christ 
in us, is just the human conscience. And thus the work of peace 
resembles in one aspect a work of destruction, for it is the destruc- 
tion of the slothful and false peace of conscience. It is a solicita- 
tion to the hunger after grace, in a keener feeling of the anguish 
of conscience. And above the despair, which such anguish in itself _ 
would bring with it, the Lord lifts us only by allowing really to 
happen in us that which He testifies to us in His word,—namely, 
that in our groaning after complete deliverance, the Holy Spirit 
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Himself intercedes for us before God with groanings that cannot 
be uttered (Rom. vill. 26); as also already in the Old Testament 
this is the comfortable certainty, that God does not despise the 
broken and contrite heart (Ps. li. 19; comp. Isa. lvii. 15). And 
also it is certainly not the case, that such groaning forms merely 
the beginning, but ceases with the full possession of grace in this 
world. On the contrary, here below it forms the dark but perma- 
nent background of the bright peace in Christ (Rom. viii. 23; comp. 
2 Cor. v. 4, Rom. vii. 24). Wherever, in opposition to this, a false 
feeling of supposed riches and of a need of nothing will make its 
appearance, this is destined to be destroyed by a recognition of the 
fact, of how wretched, miserable, poor, blind, and naked we are 
(Rev. iii. 18). This is the call with which Christ stands at the 
door and knocks: if any one listens to this voice, and opens the 
door, Christ enters and sups with him, and he with Christ (Rev. 
iii, 20). This opening of the door on the part of man I call his 
conversion (émiotpody, Acts xv. 3). 

(4) In the-same sense Luther also employs the word conversion. 
‘What is conversion?” he asks, in the E’zposition of the Prophet 
fHosea. “Nothing else than obedience to the gospel, which re- 
proves the world because of sin, righteousness, and judgment.” It 
is the same use of the word which older dogmatists designated 
conversio intransitiva, and distinguished from the conversio transitiva 
as the fundamental operation of God in us: “ Intransitive accepta 
conversio significat actum voluntatis immanentem et reciprocum, 
quo peccator seipsum convertere denominatur. Conversio intransi- 
tiva est terminus et effectus conversionis transitive estque ipsa poeni- 
tentia, qua peccator per vires, a gratia convertente collatas et passive 
receptas, seipsum convertere dicitur. . . . De conversione intransi- 
tiva notari merentur verba Petri Act. iii. 19: Agite pcenitentiam, 
et convertite vos (kal émiotpewrare), ut deleantur peccata vestra. 
Quam ob rem peccator, pcenitentiam agendo, se convertit viribus 
non nativis, sed dativis” (Hollaz, exam. theol. pp. 853, 854). It 
is correct that the Scripture word which corresponds to our term 
serves also to designate the converting energy of God upon us 
(comp. with Jer. xxxi. 18 the passage 1 Pet. ii. 25, where émeovpa- 
gyre will have perhaps a passive signification). Quite as often, 
however, the converse also is to be found (comp. Isa. vi. 10 with 
Matt. xv. 13; John xii. 40 with 2 Cor. iii. 16, 1 Thess. i. 9). H, 
therefore, we use the word exclusively in the latter sense, we do so 
for this reason, that otherwise, in our conception, regeneration and 
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conversion coincide, and it becomes difficult to keep properly dis- 
tinct and separate, for the object of understanding it, that which is 
indeed essentially bound together, but is not one and the same in 
the form of its inner process. ‘his was also the ground why the 
earlier divines, as Buddeus and Pfaff, after the example of Quen- 
stedt (Syst. theol. T. i. p. 705), Konig (Theol. posit. P. iii. § 451), 
distinguished conversion in the narrower sense of the word from 
regeneration, and indeed attributed the latter to the baptized infant ; 

_not, however, the former. And it appears to me they were fully 
justified in so doing. For by this means alone we can keep a 
stedfast hold of that which, in reference to the inward process of 
conversion, is of such infinite practical importance,—namely, that 
in this it is not a question of a relation of God to us, which once 
for all has really taken place, and has at its entrance a complete 
existence, but of a procedure on man’s part, which has its course, 
its definite stadia, its beginning and its progress—in short, has its 
vicissitudes, which are to be explained not from the nature and 

attributes of the God who works in us, but from the nature of 
man, and the relation in which he stands to that operation of God. 
That is also the signification of that assertion of Chemnitz, the 
importance of which Thomasius has justly brought forward with 
prominence (Person and Work of Christ, iii. 1, p. 417): “ Con- 
versio non est talis mutatio, que uno momento statim omnibus 
suis partibus absolvitur et perficitur, sed habet sua initia, suos 
progressus, quibus in magna infirmitate perficitur.” (Comp. Joh. 
Gerhard, locc. th. T. v. p. 204.) In regeneration I fix my gaze 
stedfastly on the great power of God; in conversion, on man’s 
great weakness. And with respect to the “ course” of conversion 
above hinted at, it may, in contrast to an earlier state of my con- 
scious soul-life which is conceivable, occur as a definite and decisive 
act taking place but once. If, however, it has once decidedly 
happened, yet here below it moves on only as a continual turning 

from and turning to. 

§ 24. c. The Nature and Permanence of Conversion, and the Criteria 

of the Converted Man which result therefrom. 

Our experience of the force with which God can break: the 

heart, and rebuke us by means of our conscience, is the first 

impulse towards conversion, which removes the internal obstacle to 
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our reception of grace. Where, however, conversion itself has 
taken place, there this passive sorrow (Av77) has led to a change 
of mind, and a mental revolution (werdvora), in which we our own 
selves alike forsake that within us which constitutes the bitter root of 
such a sorrow, and turn to the God who stills and lays to rest the 
sorrow of the soul and the anguish of conscience (1). For the 
work of the Holy Spirit in our hearts consists in this, that He 

testifies to the truth of the twofold word, and quickens it in us,— 
the twofold word which, as the word of one and the same God, 
condemns us in the law, and in the gospel rescues us from this con- 

demnation, in such a manner that we become recipients of grace 

only in the proportion in which we judge ourselves rightly. To 

this relation of the regenerating Spirit of God to us, in which the 

working of the law and the gospel coincide in one “ mathematical ” 

point, the nature of conversion must be equivalent (2). We do 

not yet ask what further conditions and activities must follow, 

where conversion has actually taken place. Rather is this alone 

the question : How and where conversion has so taken place, that 

we willingly permit the working of that which the regenerating 

Spirit of God works in us. We gather this just from the way and 

manner in which the one and the same Spirit of regeneration in us 

operates as a convincing and also as a comforting Spirit (3). Such 

is the relation, namely, in which the Holy Spirit as the Spirit of 

God stands to us, whose wrath is so swallowed up in grace that He 

delivers the sinner unto death, not to leave him in death, but in 

order by this very death to make him alive. And since we become 

conscious of this in an undivided way, the passive sorrow of our 

conscience also undergoes a change. For the change of heart, if 

it in this point of view may be named genuine repentance, consists 

in this, that I, in so suffering from the stings of conscience, have also 

become willing to let myself be rebuked and condemned, and to 

acknowledge the justice of this rebuke and of this condemnation 

with my whole heart. Otherwise I do not become free of the lie 

and a partaker of the truth, in which I give honour to the God 

who judges rightly (4). But this readiness is not attained by the 

perception of the rebuke and the merited judgment by itself, but 



208 ENTRANCE OF SALVATION INTO THE SPIRITUAL LIFE. [PT. IL. SEC. I. 

through a contemporaneous consciousness and belief of the consol- 

ing design with which God’s regenerating Spirit causes me to feel 

the conviction of the ‘judgment I have deserved. For the conso- 

lation of which I am made certain by the Holy Ghost is this, that 

in such rebuke God desires not the death of the sinner, but that 

he should turn and live. This, however, is not the case in a 

conversion in which I perhaps imagine that, on account of my 

repentance, I shall become a recipient of grace, or be justified | 
before God. For in repentance I recognise only the justice of the 

judgment I have merited, and willingly allow myself to be judged, 

because in the very midst of this judgment I at the same time, and 

out of the same source, but through other means, experience con- 

solation. That, however, is the consolation of which the Holy 

Ghost makes me certain,—namely, that for Christ’s sake, in whom 
judgment is swallowed up in grace, God makes over to me forgive- 

ness of sins in His word of promise. If I receive this grace, which 

serves only to confirm God’s judgment impending over me and all 

flesh; that is to say, if I cheerfully consent to this, that God accepts 

me a sinner, not on account of my repentance, but for Christ’s 

sake,—then has my conversion fully taken place. Such willing 

acceptance comes to pass, however, only in faith (§ 18). For in 

repentance, in so far as it only feels the anguish of the conscience 

and the brokenness of the heart, there is accomplished in me only 

the operation of God the Holy Spirit as confirming the truth of the 

law. In faith, however, which makes the alarmed soul willing to 

kiss the rod, to submit to judgment, and nevertheless to comfort 
itself with grace, the agency of the Holy Spirit, as confirming the 

truth of the gospel, reaches its consummation. Both these effects 

must be indissolubly united in one, if salvation is really to be the 

result. For if I surrender my own will to the whole will of God, 

as expressed in the law and the gospel, I can make this surrender 

only in faith and repentance. Hence we can name nothing else 

but faith and repentance as the essential marks of that conversion, 

in which the law and the gospel coincide in one saving result. 

Repentance impels me to that faith which appropriates salvation, 

and faith conditions the saving character of repentance, and makes 
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me confident of the same. For in faith alone, and not in repent- 

ance, I receive the power of life; but I do not arrive at faith 

without repentance, by which I perceive my need of grace, and the 

necessity of an appropriation of the same in faith. 

(5) The relation in which the Spirit of regeneration stands to me 

is not this, however, that God extirpates the old man, in order by 

an act of creation to put a complete new man in his place; but God 

desires, by the gracious presence and operation of the Holy Spirit, 

to bestow upon me the real possibility of overcoming the death 

of the old man, and, in spite of sin which still cleaves to me, of 

appropriating the grace of forgiveness of sins, and the free gift of 

righteousness before God. This relation of God to me is here 

below a permanent one; and just because it is to endure for the 

whole of this life, at no stage of my life is any other form of 

appropriation of this saving relation of God to me conceivable, than 

_ that in which I in my conversion for the first time enter upon it. 

If, therefore, this surrender to God’s gracious will, which takes 

place once for all in our conversion, becomes permanent, we can 

have no other mark of a converted man than the permanence of 

that penitent faith, nor other criterion for the decision of the 

question whether or not he is in that condition in which he may 

confidently comfort himself with the grace of God in Christ as 

being sure to him (6). 

(1) Compare on this point § 18, at the commencement of note 
(4). The signification of the Scripture word perdvoia, “change of 

- mind,” is a wider one than that of the German word Busse (repent- 
ance) in its original sense. For it serves equally to denote the 
turning away from what is opposed to God (wetavoeiy amo ris 
kakias, Acts viii. 22; perdvowa dé vexpav épyov, Heb. vi. 1; &x« 
Tay Epywv Tis wopvelas, Rev. ii. 21: comp. ch. ix. 20, xvi. 17, = 
amoctpehew ano Tav movnpav, Acts iii. 26), as the turning to God 
(7 eis Ocdv perdvora, Acts xx. 21, = émuctpéheoOau eis Ocov). But 
just because the word embraces both relations, it serves to indicate 
at one time the one aspect, at another the other by itself (é€v caxxo 
kal orrod@ petavoeiv, Matt. xi. 21; peravociv nal éruotpépewv, Acts 
iii. 19, xxvi. 20 ; peravoeiv eri rh CKabapola, k.7.r., 2 Cor. xii. 21: 
compare this with the passage above cited, Acts xx. 21), where, 

0 
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for example, according to the idea conveyed in the word, the 
change brought about by repentance does not yet express the con- 
version effected by faith. In the nature of the thing itself, how- 
ever, the true signification is always given only where these two 
elements coincide. And in this sense alone we here employ it. 
In both points of view, however, in pwetdvo.a, wetavoeiv, “ change 
of mind,” it is indicated by the word itself that this process is to 
be regarded as having its seat in the conscious, individual and 
personal spirit-life, in the disposition directed to a determinate 
end, that is to say, capable of impelling itself in an actual direction 
of the will. For the word voids, like our German Sinn and Gesin- 
nung, serves to denote the mind of man somehow or other ethically 
directed. Thus the conduct of the heathen is characterized as 
patatorns Tod vods, Eph. iv. 17; adoxyuos voids, movety Ta pur) KaON- 
xovra, Rom. i. 28. On the other hand, the fellowship with Christ 
has its expression and its realization in the unity of the same mind 
(vods) and the same judgment (youn), 1 Cor. i. 9,10. And in 
cases where (in things not to be decided by ethics) there arises 
difference of opinion, there it becomes incumbent on us at least to 

attain in our own mind (év t@ idfm vot) a clear and full conviction 
of that which therein it is ethically lawful to desire (aAnpodo- 
pelc@m, Rom. xiv. 5, comp. 6). The root of everything which 
shapes itself in the mind, lies of course in (so to say) an affection of 
the spirit (7vedua). An ethical result, however, is reached only in 
the form of a definite, individual and personal tendency of mind. 
This is meant, when it is said that he who has become a partaker 
of the Holy Spirit, the wvevpatixos, has the mind of Christ (voov 
Xpictov, 1 Cor. ii. 16), or when it is said that we need a renewal 
in the spirit of our mind (dvaveodo0ae TO mrvevpate TOD vods Kmor, 
Eph. iv. 23), that is to say, in our spirit, as it is the impelling and 

determining power of the conscious tendency of our mind. And 
just because in the vods the rule of our spirit in its ethical deter- 
mination comes to light, vots may be precisely used for wvedua in 
the ethical relation in which the spirit stands (comp. Rom. vii. 23, 

25). If vots, however, serves to denote that in which it differs 
from wvedua, and has its own characteristic peculiarity, it every- 
where signifies that which has entered into our conscicas intelli- 
gence and the conscious tendency of our will. This is not a mere 
“ formal and complementary notion” with respect to mvedua (G. v. 
Zezschwitz, Profane Greck and Biblical Forms of Speech, p. 73), 
but an entirely concrete name for real psychological processes. 
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And in this sense I assert, that that which takes place in regenera- 
tion is accomplished in the spirit (7vedua) of man; and that which 
takes place in conversion (érvotpopy = petdvoia) is accomplished 
in his mind or disposition (vods) as a conscious, individual and 
personal tendency of the will. From a similar relation, that passage 
is to be explained where sorrow (Avzn) is distinguished from that 
repentance which is not to be repented of (uetdvoia apwerapédnros), 
and the first is declared to be that which leads to the second (2 Cor. 
vii. 10). ‘This “godly” sorrow lays hold of the spirit, not the 
flesh, and makes the mind meet for wholesome repentance. Just 
in the same way also, conversely, we may conceive of processes in 
the spirit in which the vods remains unfruitful (comp. that state- 
ment, To mvedud pov TpocevyeTal, 0 5é vots pov aKapTos éoTw, 
1 Cor. xiv. 14): for where the process perfected in the spirit has 
had a fruitful working in the individual and personal existence, 
there is it brought to light in the vods of man, and makes him able 
to enter with his full consciousness into that which moves in his 
spirit. In brief, that which is called mvevpate ayeoPar must come 
to an dvaxalvwots Tod voos (Rom. xii. 2). 

This is not an idle and merely theoretical distinction, but of the 
greatest practical importance. There are not a few who, in the 
domain of the spirit, never in their life pass beyond what I call 
temporary affections of the spirit. By these I understand not 
beginnings beyond which we may pass in our progress, but rather 
radical elementary conditions, which do not produce the fruit for 
which they were bestowed, if we do not concentrate ourselves upon 
them with our conscious will. For then we stop at the fitful 
change, but never reach conversion. And with such fitful changes, 
of which experience supplies instances enough, we then console 
ourselves, and regard them as conversion. 

(2) Since the regenerating Spirit, in the essential peculiarity of 
His nature, is called a Spirit of grace and life, of peace and joy, 
and so forth, one has often been tempted to overlook the means by 
which, as such, He manifests His activity, and has torn asunder 
the totality of the relations in which God stands to us by His Holy 
Spirit, and regarded it in the light of a partial and fragmentary 
work. Just as if the law ceased to have force where the gospel 

has its work; God’s holy indignation against sin had none, where 
His grace prevails; judgment had none, where the forgiveness of 
sins rescues us from its sentence. Thus we come to imagine that 

the entrance of conversion is the restoration of a condition in which 
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nothing but peace and joy exist, and, as in the future glory, there 
is neither sorrow nor crying any more. And yet the Confession of 
our church already justly says, that the Holy Ghost fulfils both 
offices: He kills, and makes alive; He leads into hell, and brings 
us out again ;—which office is not only to comfort, but also to 
reprove, as it stands written: When the Holy Ghost is come, He 
will reprove the world (and in this is the old Adam also included) 
of sin, of righteousness, and of judgment (form. Cone. P. xi. Sol. 
Decl. p. 642). In practice, says Luther, the law and the gospel 
are “more closely associated than any mathematical point” (on 
Gal. iii.). And so is it also with the “ practice” of the Holy Ghost. 
And just for this reason, because it is the office of the Holy Ghost 
to bring to life in us that which the gospel is in its relative position 
to the law. ‘This is, however, even while it delivers us from the 
curse and judgment of the law, a confirmation of the law (see § 17, 
note (4)). 

(3) For what I have asserted above, I refer neither to the 
éréyxew (John xvi. 8), nor to the signification of the word ITapa- 
KAnTos, as Christ names the Holy Ghost in John’s Gospel. To the 
first passage, which in the following verses is extremely difficult to 
understand, I do not appeal; for this reason, because the question 

there is of a reproving, convincing position of the Spirit (appro- 
priated to the disciples) as He stands towards the unbelieving world, 
which, as far as I can see, has nothing in common with conversion, 
of which we are treating. He, the Holy Ghost, whom Christ sends 
to His disciples (John xvi. 7), will in reproving convince the world 
(€déyyew mepi twos, Jude 15, John viii. 46); and sin, righteous- 
ness, and judgment will be the object of this conviction by the 
Holy Ghost. For the children of the world believe not in Christ ; 
therefore in Christ’s stead the Spirit of God will convince them by 
reproof of what sin is. Christ goes to the Father, and His disciples 
behold Him no more; therefore in His place will the Spirit of 
God convince the world by reproof of what righteousness is. The 
prince of this world, moreover, was then already judged; and 

therefore in Christ’s stead will the witness of the Holy Spirit be 
only a reproving witness of condemnation, and that against the 
world (similarly also, if I rightly understand him, v. Hofmann, 
Schriftbeweis, 2d ed. ii. 2, p.19). If this, therefore, is really the 
sense of the passage, then it speaks of something else than that 
which I understand as the reproving office of the Holy Ghost, as 

that is accomplished in conversion. In like manner, it is not my 
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opinion that ITapdxdnros in the true idea of the word signifies 

Comforter. At least the import of that wapaxAnots which is 
ascribed by Christ to the Holy Ghost after the departure of the 
Son will not be exhausted in the notion of comforting; as, besides, 
the same John does not employ the word everywhere in such a sense. 
For, speaking of Christ, he uses it to denote that position which 
Christ, as being the propitiation for our sins, assumes with the 
Father as our Advocate (1 John ii. 1). And in the Gospel, indeed, 
it also serves to denote a position of the Holy Ghost which is 
similar to that of Christ (@XXov Iapaxdntov, John xiv. 16); but 

_ the likeness is immediately indicated by this, that as Christ is the 
Trath (John xiv. 6), so the Spirit is the Spirit of truth (xiv. 17), 
whose business it is to teach them everything, to bring to their 
recollection everything which Christ has told them (xiv. 26), to 

_ testify of Christ (xv. 26), to lead them into all the truth (xvi. 13). 
If such is the task of that mapdadxdnows which is attributed to the 
Holy Ghost, it is certainly not exhausted in the narrower sense of 
comfort. “Qne who speaks to us,” in the same intensive sense in 
which this signifies more than a “teacher,” is the Holy Ghost. His 
speaking (aapdxAnous) is, like to that of Christ, and to the use of 
the word wapaxAyots, as much admonition as comforting; and, in 
truth, just because it leads into all the truth. That is the truth 
which, as much in reference to man as to God, testifies of that 
which is true in both aspects. And this testimony is the testimony 
of the whole truth, both as an attestation of the judgment (John 
viii. 16) and of the grace which is in Christ Jesus. Hence the 
office of the Holy Ghost is, at the same time, an office of reproof 

and one of comfort. 
(4) If the truth is in us, and it is only so by the Spirit of truth, 

then the first thing is, that we acknowledge and confess our sin. 

“Tf we say that we have no sin, we deceive ourselves, and the truth 

is not in us. If we say that we have not sinned, we make God a 
liar, and His word is not in us” (1 Johni. 8,10). Therefore, when 
by the operation of the Holy Ghost His word is to be made alive 

in us, it must be that word which reveals to us our sin—accuses, 

judges, and condemns our sin. That, however, is the word of the 

law (see § 14, note (5)). And because this word is appointed by 

God’s will to be the schoolmaster unto Christ (see § 16, note (6)), 
no operation of the Holy Ghost upon us is conceivable without its 

bringing to our inner experience, as a preparatory aim, this crush- 

ing power of the law. It is brought to our experience not m a 
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general anguish of conscience, but in the definite consciousness of 
sinfulness and guilt before God (§ 14, note (5); Ps. li. 6, comp. 
Delitzsch on the passage). And when this is presented to his con- 
sciousness in a just manner, the man is not only bowed under the 
burden of such guilt, but he bows himself under it, and justifies 

God in His condemnation of himself. This willingness to bow 
down characterizes the true repentance of the converted man ; but 

this willingness springs not exactly from the law, which by the 
working of the Holy Ghost has been made alive in the heart, but 

from the contemporaneous inward confirmation of the evangelical 
word, that in heaven there is more joy over one sinner who re- 
penteth, than over ninety and nine just persons, who need no re- 
pentance (Luke xv. 7). The course of conversion resembles that 
of the prodigal son to his father. “I have sinned against Heaven, 
and before thee, and am no more worthy to be called thy son ”— 
that is the confession (Luke xv. 18). But then the prodigal son 
arises and goes to his father. The way to the Father, however, is 

pointed out only by the Holy Ghost by means of the gospel of 
Christ. The cutting sword of the law would neither point out nor 
open up this way. On the contrary, the end.of that way, which 
he goes who knows nothing but the stings of conscience, is shown 
to us in the repentance of Judas (Matt. xxvu. 3, 5). This repent- 
ance exhausts itself in that sorrow which the world also knows; but 

this sorrow worketh death (2 Cor. vii. 10). If sorrow is to work 
life, then must yet another factor be contemporaneously in opera- 
tion. This, however, is not the law which bringeth death, but the 

life-giving gospel (comp. § 17). | 
But the deeper the lie of self-righteousness and the reluctance 

to judge ourselves are rooted in us, so much the more earnestly 
must we go to work with repentance. And this earnestness con- 
sists in this, that we do not measure by the standard of human 

and self-conceived ideas that which is called sin and guilt, but let it 
be revealed by the word of the divine law. That, however, which 
is thus revealed to us, is not, as it were, a mere reluctance to be 

subject to the law of God, but that hidden enmity to God (§ 15, 
note (5)) which poisons our natural and individual life, and 

which without God’s working on us is irremediable. “True re- 
pentance,” says Luther, “does not consist in such thoughts as are 
our own and self-devised, which the monks call conéritio and 
attritio, whole or half repentance; but is seen where conscience 
begins really to bite and torment thee, and thy heart is terrified 
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in earnest at God’s wrath and judgment, not only on account 
of open and notorious sins, but on account of those very strong 
and root sins,—when thou seest and feelest that mere unbelief, con- 
tempt of God, and disobedience towards Him, and, as St. Paul 
(Rom. viii. 7) says, enmity against God, stick fast in thy flesh and 
blood, and stir in thee with all kinds of evil concupiscence and 
desires, etc., by which thou hast drawn God’s wrath upon thee, and 
deserved that thou shouldest be eternally cast out from His presence 
and be consumed in hell-fire. That, consequently, repentance goes 
not to work piecemeal in regard to particular deeds which thou hast 
openly committed against the ten commandments (where, however, 
stops the dream and conceit of the hypocritical penitence of the 
monks, who imagine to themselves a distinction among their works, 
and notwithstanding find something good in themselves), but deals 
with the whole person, with all its life and character, yea, with the 
entire nature, and shows to thee that thou liest under God’s wrath, 
and art condemned to hell. Otherwise the word repentance sounds 
also still too juristic, as we are wont in worldly matters to speak of 
sin and repentance as of a work which one has done, and afterwards 
taken another view of and wished that he had not done it. Such 
repentance and earnest horror proceed not from man’s own inten- 
tion or thought, but must be effected in man by God’s word, which 
denounces God’s wrath and strikes the heart, so that it begins to 
tremble and to shake, and knows not where it is torest. For human 
reason is by itself incapable of seeing and understanding such a thing, 
that all which is within human powers and faculties is under God’s 
wrath, and is already condemned to hell at His bar. Hence such 
things must be preached and proclaimed, if people are to be guided 
and brought to true repentance, that they may become aware of 
their sin and of God’s wrath, and so first of all permit themselves to be 
thrown under God’s wrath and condemnation by the word, in order 
that on the other hand also they may, by that other preaching of 
the forgiveness of sin, be helped to right comfort, to divine grace, 
-and their own salvation. Otherwise would man never at all be able 
to discover his own misery and wretchedness, and to sigh after 

grace; still less would he learn how he is to pass from God’s wrath 

and condemnation to grace and forgiveness of sins.” 

(5) The more necessary it is to cling to the fact that this whole- 

some repentance, as it forms the criterion of conversion, springs out 

of a willing heart; so much the more impossible is it to regard this 

as the work of the Holy Ghost, unless here the law becoming a 
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living power, and the gospel becoming such also, coincide in the 
same point. The willing state of the heart, however, is a postulate 
absolutely necessary. With perfect justice Luther says: “ Every 
one ought to search his heart whether he thoroughly, from the desire 
of a willing heart, hates sin; and when he does not find it so, he 
should only despise his own repentance, end first fall down and pray 
his Lord, and get others to pray for him, that he may obtain a true 
and genuine repentance, and then reflect on his sins. It is indeed 
a rare thing, and a high attainment of grace, this repentant heart, and 
is not to be prepared by thoughts of sin and hell, but is to be poured 
into us by the Holy Ghost alone.” Now I would ask every one 
who has had individual experience, every one who knows human 
nature and human souls, whether he thinks that from anguish of 
heart and the stings of conscience of themselves proceed the willing 
heart and the inclination to submit one’s self to it, and “ thoroughly ” 
to hate sin and one’s self. What has the fetter in common with 

freedom, torment with joy, anguish with delight? What this bowing 
under the punishment of sin with the being lifted above it? Truly 
not through anguish do I become free from anguish, not from the 

curse of sin by the experience of this curse, nor from the divine 
wrath by feeling the same. On the contrary, if a pause is made 
here, sin only entangles me ever deeper, for it strikes a defenceless 
and unarmed creature into its toils. Nothing, therefore, is more 
dangerous to the soul than the mere yielding one’s self to the 
anguish and smart of repentance, and therewith supposing that 
freedom from guilt and sin will come with and from the bonds of 
sorrow. ‘That would be a tearing asunder piecemeal of the work 
and design of the Holy Ghost, a mistaking of the subordinate 
means for the chief business, the preparation for the object aimed 
at, the discipline for the deliverance itself, and a putting of the 
law as the power of redemption in the place of the gospel. “ But 

pa 

through such repentance and suffering we are not yet freed from sin; — 
but it is needful for that, that we believe the gospel, and comfort 
ourselves with that which is promised us in the gospel and in bap- 
tism. For forgiveness of sins rests on Christ alone” (Luther). If 
the Holy Ghost, therefore, is working in us, it is right that first 
He should drive into our conscience the goad of the law. With 
this, however, He begins; and he who allows this alone to happen 
to him, stops in the midst of the work, and deprives himself of the 
whole. Nay, he withdraws himself precisely from that which the 
Spirit desires to bestow out of the fulness of Christ. That is the 
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righteousness in Christ, in the delight and love of which repentance 

first becomes perfect and saving. Of this the bull of that ecclesi- 
astical court of justice knew nothing, which condemned the follow- 
ing proposition of Luther’s as a heresy: “The repentance which 
is prepared by inquiry after, consideration, and hatred of his sins, 
when a sinner reflects with bitterness of heart on his life,—thinks 
upon the greatness, number, and filthiness of his sins, and, besides, 
thinks upon the loss of eternal happiness, and the gain of eternal dam- 
nation,—this makes a hypocrite and a greater sinner.” Speaking 
against the condemnation of this proposition, Luther says: “Just 
as out of the beautiful rose the spider sucks poison to its own detri- 
ment, out of which the good little bee sucks honey unhurt, so this 
miserable ‘ generation of vipers’ (as Christ calls them) have treated 
my sermon on repentance, in which I have taught that repentance 
should spring from a love of and pleasure in righteousness, as they 
themselves also write and teach, and yet do not understand. And 
where this love does not exist, there remains a hatred of righteous- 

* ness. Where that remains, there repentance is feigned and false, 
and makes only hypocrites, nay, greater sinners; and for this reason, 
that it arises not from a love of righteousness, but is such repent- 
ance as was that of Judas.” For, much as the proposition may be 
misunderstood, that repentance flows from a love of and pleasure in 
righteousness, so true is it that the willing reception of the deep 
sufferings of repentance nowhere appears, where the heart is not 
inflamed by the contemplation of that treasure which God offers 
to the penitent sinner in the gospel. For this reason it is, also, 

that this repentance alone is the work of the Holy Ghost, and the 
commencement of true conversion, in which the heart is at the 
same time kindled to a faith in Christ. Where, however, this is 
the case, there, according to the contents and nature of the gospel 
(§ 17), is that conceit also annihilated, that our penitence should 
be anything meritorious before God, and that we, on account of 
our penitence, should be pleasing unto God, and obtain righteous- 
ness before Him. This is a conception so full of internal contra- 
diction, that it is difficult to imagine how it can ever cleave to a 
soul which has once experienced what the pangs of repentance 
really are. For this is nothing but the feeling, consciousness, and 
perception of our extreme offensiveness to God. How, then, is 

such a perception in itself to work pleasure on the side of God, or 

in us a consciousness of our well-pleasingness to the holy and 

living God? All true knowledge of God and all just self-know- 
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ledge must have been at the same time destroyed, ere any one 
pretended to feel himself in his repentance, and because of that 
repentance, in a state of favour with and pleasing unto God. For 
this would right properly be called wishing to make a glory of 
our shame. Nay, that such shame does not inwardly consume us 
{unless we make out of our pride a heart-petrifying preservative), 
is caused by God’s grace alone, which we lay hold of, not in the 
despair of repentance, but in that faith which annihilates at once 
doubt and despair. And this faith is of such a nature, that it 
excludes all idea of any meritoriousness of faith (§ 18, note (2)); 
to say nothing of the notion, that it stamps the anguish of regret 
at our own worthlessness as having any degree of worth or meri- 
toriousness. For all repentance is the consciousness of not being 
righteous before God. Wherefore it is the greatest folly to call 
repentance a beginning of justification, or even to bring it in any 
way into juxtaposition with justification or a consciousness of the 
same. For justification is the silencing of our despair. How, 
then, can despair in me be the means of stilling my despair, 
whether at its beginning or at its end? If repentance in me re- 

sembles the burning sand of the desert, which excites the torment 
of thirst, shall I then say, the sand quenches my thirst, or that to 
thirst is to drink? If in the wilderness I find not the spring of 
water, which is not exactly burning sand, but spring water, then 
does the desert remain a desert, and the thirsty one pines away. 
His thirst produces no water, and the fever in him still less a 
quenching of his thirst. As little does repentance produce justi- 
fication before God ;—to pass over in perfect silence the fact, that 
no man can be found on earth who could say that he has a re- 
pentance which sufficiently corresponds to the divine judgment. 
For if “the man should say that he has truly repented, then would 
he be driven to self-presumption, and to the impossible work of 
knowing all his sins and wickedness. Nay, since all the saints have 
still something evil and sinful in them, it is impossible that any one 
should have repentance which would satisfy God’s judgment, but 
all of them exclaim with David (Ps. exlii. 2), ‘Lord, enter not 
into judgment with Thy servant: for in Thy sight shall no man 
living be justified.’ If no one is found justified, how then shall he 
be found to have repented, if repentance is a beginning of justifi- 
cation?” For this reason it remains certain at the outset, that a 
sinner who has nothing but repentance, stands only under God’s 
wrath, and in the consciousness of the same. When he is delivered 
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from this, it is by the grace of God in Christ alone, which is appro- 
priated for one’s self not in repentance, but in faith. Since, how- 
ever, it is not faith but repentance alone which shatters the security 
of the sinner, faith, therefore, is not inwardly attained without 
repentance. And because repentance does not attain to assurance 

of the forgiveness of sins, the sinner has his life not from repent- 
ance, but from faith alone. Since, however, faith has nothing in 
and about man to hold up before God, on account of which God 
should be gracious to the sinner, and absolve him from sin and 
guilt,—has nothing but Christ alone, the Propitiator and Intercessor, 
_—therefore we know that we find favour and are justified before 
God in penitent faith, not, however, jor the sake of our penitent 
faith. If this permeates our consciousness, then are we freed from 
ourselves, and converted to Christ; only in this sense are repent- 

-ance and faith the mark of conversion, and of a state of favour 
with God. 

(6) If the question is raised, what we must conceive to ourselves 
as marks of one who is converted, which witness to the man him- 
self the permanent state of his conversion, we must first rightly lay 
down the sense in which this question is put. It is rightly put, 

partly under the right presupposition of that which is called regene- 
ration, partly under the right limitation of that which here below is 
called the state of grace of the converted. In regeneration an 
effective relation of God the Holy Ghost to our spirit has com- 
menced, by virtue of which we are able to turn away from our own 
selfish nature, and to turn to that which Christ is to us. In the 
conscious and willing entering upon this relation is conversion 
achieved. Now, we do not inquire, what are the conceivable re- 
sults of this relation, proceeding from God and entered into by us; 

but within what limits here below that which may be truly called a 
state of grace becomes our portion. This excludes the state of 
future glory, that is to say, the state of that likeness to God which 
will be the inheritance of that perfection which belongs to the next 
world (duotoe avtd écducOa, 1 John iii. 2). This unlikeness has 
no reference to that in our nature which is still hostile to God, but 
to everything which as God’s working has been received by us into 
a willing consciousness, and has become our own endeavour, will, 
and doing. All this is outside the relation of likeness to God; 
and for this reason, nothing of all that which may be called the 
inwardly appropriated working of the Spirit of God in us, can be 

mentioned as anything which in its present state would be an ade- 
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quate object of divine complacency. But just because it is so with 
him, not merely at first, but up to the end, the position of a Chris- 
tian is one under grace, and indeed purely unmerited grace. For, 
with the exception of that perfect grace which is in Christ and for 
Christ’s ‘sake, everything which belongs to our life, even in the 
very highest degree of development on earth, is in the state of im- 
perfection. We never cease in the light of truth to be an object of 
dissatisfaction to ourselves ; nay, the brighter this light becomes in 
us, so much the more clearly do we see the depths of that darkness 
which is still within us. Now, it is of course certain, and guaran- 
teed to us in the promises of the gospel, that by the penitent and 
believing reception of the same, not only does a fulness of good 
things fall to our lot, the future possession of which is the object 
of our hope (comp. § 20), but that already at present there enters 
into our hearts a fulness of impulses of spiritual and God-born love 
(comp. § 19), which are not at all comprised in the conception of 
repentance and faith. The spiritual man, and that which he is and 
possesses, are not exhaustively described by the designation of a 
penitent and believing man. But he is to be described by no other 
criterion when I wish to express the condition under which alone 

he stands in the spirit of truth and in the state of grace. For he 
slides from the truth and falls into the meshes of falsehood in the 
same measure, as he views the spiritual life which he has in himself 

as his righteousness before God. Then certainly he makes out of 
that which is unlike God, and which as yet is polluted with sin, a 
something which resembles God and is pure before God. And 
he falls away from grace in the same measure, as he regards the 
spiritual life which dwells in him as an inherent righteousness, and 

just in this way will have it that the grace which for Christ’s sake 
pronounces him righteous is no longer grace, but an inner contra- 
diction, that is to say, a grace which recognises a righteousness 
which dwells in man. For grace which recognises a righteousness 
before God inherently belonging to man, is just no longer grace. 
And the man who desires such a thing stands not in grace, but in 
self-deception, self-delusion, self-conceit, and the pride of that 
affectation, in which he wishes to be as God, or that God should be 
as he is. Not, however, on the proud, but on the humble, does God 
bestow His grace,—not on him who is something, but on him who is 
nothing in his own eyes. And to attain to this, costs certainly no 
affectation, but only a small spark of that self-knowledge which is 
kindled by God’s Spirit through His word. Never does a feeling 
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of consummate silliness steal upon me so much as when I desire, in 
the emotions of my spiritual, God-born, and God-bestowed life, to 
pass for something in the eyes of God. Nothing, on the contrary, 
humbles meso much in the dust as the fact, that in spite of my 
unfaithfulness, God, for Christ’s sake, not for my own, does not 
forsake the work of His hands, and ever and ever again breaks 
through the death of my old nature with the gracious power of His 
life. Of all this, however, I see and discover absolutely nothing, if 
I do not judge myself daily in-repentance, and comfort myself 
daily in faith, in which faith I lay hold not of my own righteousness, 
but of that righteousness which God, for Christ’s sake, bestows 
upon me in the way of promise. He therefore who, when con- 
verted, desires to remain in the state of grace, in which grace God 
merely for Christ’s sake alone accounts us righteous, can do so 
only by continual repentance and constant faith. He then is the 
man of God, who thinks no higher of himself than as of a lost 

lamb, which feels itself saved, not because it follows its Lord, but 
because the good Shepherd follows it, and takes it in His arms, and 
bears it to the eternal home. And only thus is our whole life a 
continual exercise of that which was given to us in baptism (§ 21, 

note (2)). 
The knowledge that he is in a state of grace, in whom penitence 

and faith have a permanent place, guards against more than one 
error to which precisely the domain of the Christian life is liable. 
Only, this statement with respect to the continuance of repentance 
and faith must itself first be rightly understood. The chief stress 
lies upon the connection, that is to say, the simultaneity, of these 
two dispositions and emotions of the soul. Nothing have we more 
to guard against than a repentance which is without faith, and a 
faith which is without repentance. And the surest, nay, the only 
way to guard against this, is by turning ourselves directly in spirit 
to the divine act of salvation, from which we derive the assurance 
of the forgiveness of sins and the justification of the sinner before 

God. That is the cross of our Lord Jesus Christ,—the fact that 

Christ could only by the ransom-price of His blood redeem the 
world and me from God’s wrath. For if our redemption was 
possible only at such a price, who can reflect upon this and lay it to 
heart, without at the same time trembling at the heinousness of 

sin, and the earnestness of God’s wrath against the human race? 

He however who sees on the same cross wrath swallowed up in 

grace, cannot perceive this without recognising in repentance the 
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wrath that he has merited, in order to receive grace in faith, and so 
to overcome this wrath. On which account also the Confession of 
our church says (Form. Cone. P. 1, Epit. v. 9,10): “ Accordingly, 
although the preaching of the sufferings and death of Christ the 
Son of God is an earnest and fearful preaching and proclamation 
of God’s wrath, in order that thereby the people, having been first 
led rightly to the law, after the veil of Moses is removed for them, 
may first rightly understand how great a thing it is that God re- 
quires from us in the law, of which we are able to keep no tittle, 
and hence are to seek all our righteousness in Christ; yet, so long 
as all this (namely, the sufferings and death of Christ) proclaims 

God’s wrath and alarms man, it is not yet the true preaching of 
the gospel, but Moses and the preaching of the law; and hence, a 
work strange to Christ (‘alienum opus Christi’), by means of which 
He comes (‘per quod accedit’) to His own office, that is, to preach 
grace, to comfort and make alive, which is properly the preaching 
of the gospel.” And just for this reason, the way to experience 
in our heart by faith this, Christ’s “own” office, is this, that we 
should permit the “strange” work of Christ to take effect on our 
own hearts in repentance. This is the reason why we have to guard 
so strictly against a repentance without faith, and a faith without 
repentance. 

With regard, however, to the lasting character of repentance 
and faith, what is hereby meant is, that these two must be con- 
stantly together if the sinner wishes to comfort himself with the 
grace of God. It is not, however, meant that this continuance is 
to be taken in the sense of an equality of measure, in which I be- 
come as much conscious of my repentance as of my faith. For, 
in the first place, it is a different thing to have repentance and 
faith, and to become aware of repentance and faith in their reflex 
influence on the consciousness. Upon this, however, depends that 
which we on purely subjective grounds call a measure of the one 
or the other. But no weight whatever is to be laid on this sub- 
jective decision. Nay, if I arbitrarily require in my self-examina- 
tion an equal measure of repentance and faith, then in the time of 
temptation I fall into the greatest danger that in the anguish of 
my repentance I should become perplexed as to my faith, and that 
in the time of quickening, in the confidence and joy of faith I 
should doubt of my repentance. It avails nothing whatever, in the 
second place, to prop one’s self up on a measure of inward consci- 
ousness of repentance and faith, if I do not wish to let myself be 
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led astray, so as to build my confidence toward God in repentance 
on my repentance, and in faith on my faith, so far as I am conscious 
of both. But my confidence must rest wholly and entirely upon 
that God who in His word chastises and comforts me. And before 
this God no repentance and no faith are so weak and so small, that 
if we bewail it before Him, He will not have compassion on our 
weakness ; and no repentance and no faith are so strong and great, 
that God will not reject both, if we wish to place them on a level 
with the greatness of His compassion. It comes therefore simply 
to this,—that never without repentance before the face of the holy 
God should I seek in faith the countenance of the gracious God, in 
order to comfort myself with that grace which He for Christ’s sake 
promises me. 

The importance of the knowledge of this consists herein, that I 
may guard myself against the mistake of considering repentance 
and faith as a something which might here below ever be done 
away with, so that I might perhaps reach beyond the one by 
means of the other, or might reach, as it were, some higher point 
beyond both by means of some other third thing. A passing be- 
yond repentance would be possible only to him who leads himself 
astray, and by a denial of his sin makes God a liar. A passing 
beyond faith would be possible only to him who puts the truth of 
the gospel to shame, and denies that here below no man has favour 
and righteousness before God, except by virtue of the promise in 
which God offers us grace for Christ’s sake. By either denial we 
should fall from a state of grace; if we remain therein, it is by 
virtue of that twofold truth, only in faith and repentance that we 

can remain in this state. 
In this sense the Smalcald Articles say (P. iii. Art. iii. 20): 

“ This penitence abides with the Christian to the end of his life;” for 
it keeps quarrelling with indwelling sin through his entire life: as 
St. Paul testifies (Rom. vii.) that he wages war with the law of his 
members, etc., and that not by his own strength, but through the 
gift of the Holy Ghost which follows on the forgiveness of sins. 
This same gift purifies and cleanses away day by day the rest of 
our sins, and labours to make the man thoroughly pure and holy. 
(Compare also what has been before said, § 18, note (5).) 



SECOND SECTION. 

THE SPIRITUAL STRUGGLE OF THE INDIVIDUAL FOR THE 

POSSESSION OF SALVATION. 

§ 25. The Activity of the Converted Man in the Work of his own 

Renewal. 

a URTAIN as it is that out of a true justifying faith love 
sii is born (§ 19, note (6)), it is equally certain that in him 

y/4| who is truly converted and delivered by the grace of 

God, along with the power for the free fulfilling of the law, which 
he possesses in that very love which is born of God, and devoted to 

God, the struggle must arise to keep himself from all things which 
the same Spirit of grace rebukes and condemns in him. And in 

that lively hope to which he is born again in faith (§ 20), he has 

before his eyes that aim of future perfection which he, provided 

that he has laid hold of it in love and hope, can pursue only by 

self-effort. For the free gift of righteousness before God is 

bestowed on us for the purpose of a resurrection to a new life (1). 

And the regenerating fellowship of God the Holy Ghost, which 

God has entered into with our spirit, has for its object our own 
entrance into this communion with the holy God, by virtue of 

which we are called in the sanctification of the Spirit to self- 

sanctification (2). And the truer it is that the blessing of the 

forgiveness of sins and of justification before God can only become 

our blessed possession in repentant faith, so much the less can we 

conceive the permanence of this possession without a turning away 

of our mind (vods) from that of which we repent, and the entrance 

of our mind upon what is of God and in itself well-pleasing to 

Him (3). For persistence in sin, and seeking of God’s grace in 

repentance and faith, mutually exclude each other (4). Rather is 
224 
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this the mark of the sinner when converted to God and justified 

by His grace, that he, on the ground of having received such grace, 

strives after that righteousness which consists in a conformity with 

the nature and will of God and with the mind (vods) of Christ (5). 

And this is not a something which the converted and faith-justified 

sinner adds to that which God does and has done for him; but it 

is that wherein he employs that which God does and has done for 

him as a power of life for working on himself. And since God 

has entered into a relation of gracious fellowship with the sinner, 

which is new to the latter, and which did not proceed from himself, 

his self-sanctification is not a manifestation or preservation of a 

holiness dwelling in his own nature, but a self-renovation, in which 

he sets to work in himself the renovating power of that relation of 

grace into which God in Christ has entered with him by the Holy 

Ghost (6). This, however, takes place when we sanctify Christ, 

who by virtue of regeneration dwells in our hearts by faith, and 

make Him the centre of all our thoughts, desires, and actions, and 

in these keep a right state of heart toward Him, permitting no 

pleasure or affection to sway us which would be antagonistic to our 

love for or pleasure in Him, and forsaking everything which might 

disturb the peace and joy of a good conscience in Him, and which 

might convert the blessed knowledge of His grace and truth into a 

witness against ourselves (7). In our knowing and willing to live 

more and more in Christ, not for the purpose of knowing about 

Him, but of becoming like Him—that is the struggle of our 

renewed state (8). And this is a work which, here below, is con- 

stantly to be carried on, but is never completed ; it is the fruit, but 

not the ground of our justification in God’s sight,—the practical de- 

monstration of our regeneration and conversion, if they are to bear 

fruit unto ourselves; and of such a practical demonstration we are 

first rendered capable by our regeneration and conversion (9). 

(1) Compare § 22, note (2), on the relation established along 

with baptism. Life is the result of justification (ducaiwars Cans, 

Rom. vy. 18); and this not merely in reference to the hope of 

eternal life (Wva 7) ydpis Baciredon dia Stxarocvyns eis Conv aicvior, 

Rom. v. 21; comp. ydpis Sw7s, 1 Pet. iii. 7), but also in relation to 

P 
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the present condition of our spiritual existence (es wev Xpioros év 
ipiv, TO pev Toma vexpov Sv dpaptiav, TO é mredpa Con did Sixaco- 
cvvynv, Rom. viii. 10). That we should live through Him, was the 
object of Christ’s mission (1 John iv. 9). And this life has just 
this form, that henceforth we no longer live unto ourselves, but 
unto Him who died and rose again for us (2 Cor. v. 15). He who 
has entered into the fellowship of the death and life of Christ must 
consider himself as dead unto sin, but alive unto God in Christ 
Jesus (Rom. vi. 11). For that of which he has become a partaker 
is the promise of the life which is in Christ Jesus (2 Tim. i. 1), the 
word of life (Phil. ii. 16), whose power he has felt. Through this 
the Holy Ghost has His workin him. But if he lives in the Spirit, 
it concerns him also to walk in the Spirit (Gal. v. 25). 

(2) The life of Christians begins with a sanctification proceed- 
ing from the Spirit of God (dyiacpos wvevpmatos, 1 Pet. i. 2), in 
which, from the very fact that the Holy Ghost enters into fellow- 
ship with them, and makes them His own in grace, they are placed 
in a region of life in which they cannot continue without their 
striving, with all the strength imparted to them, after*a conformity 
of their own conduct with that God who has called them (cata tov 
KanrécavTa tuas arytov Kab avTol ayioe ev Tacn avactpody yevyjOnrTe, 
vote yéyparrrauy “Arytos éoeabe, bts éyw drytos, 1 Pet.i. 15,16). This 
self-sanctification, however, consists in nothing else but this: in 
making the God whose absolute love has rescued us from our own 
selfish nature, in the reciprocal love which He has wrought in us, 
the present and future determining principle of our own creature 
conduct, desires, and thoughts (comp. § 19, note (3)). The deeper, 
however, the consciousness of the perfectly undeserved character of 
that love with which God has first loved us, so much the more 
inseparable from our reciprocal love is the fear of forfeiting by any 
unholiness of conduct this “goodness” of God, and so much the 
more earnest is our striving to perfect holiness in the fear of God 
(radtas otv éyovtes érayyedias, Kabapicwmpev éavTovs . . . eTLTE- 
AobyTes dyiwotvynv ev hOB@ Ocod, 2 Cor. vii. 1; py tnpyrodpover, 
GANA hoBod, Rom. xi. 20, comp. 22, Heb. iv. 1, and § 16, note (1)). 

(3) If, by the truth which has laid hold of our spirit, our souls 

have really become pure in obedience to the truth (sjyvuxores tas 
apuyas év TH braKxoH tis ddnOelas, 1 Pet. i. 22), in that case only 
does the exhortation rightly find a place, to transform ourselves by 
the renewing of our mind (peTapoppodcbar TH avaxawoce Tov 

voos), in order to prove what that will of God may be, which is 
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good, and acceptable, and perfect (Rom. xii. 2). For, to stand fast 
perfect, and with full certainty, in all the will of God—that is the 
aim of Christianity (Col. iv. 12). And that which inwardly impels 

_ him who has become conscious of the difference between the life in 
Christ and the life which is outside of Him to renounce his old 
conduct, is shame at the fruit, which grew for him out of that 
conduct (€¢’ ois viv érrarayvverGe, Rom. vi. 21). 

(4) With reference to baptism, the apostle excludes persistence 
in sin as something inconceivable. “ How shall we, that are dead 
to sin, live any longer therein?” (Rom. vi. 2 ff.) In that victory of 
Christ over the deadly power of sin, which is made ours in baptism, 

_ lies the whole possibility of a conduct on our part in conformity to 
God. But the blessed permanence of this gift is itself again con- 
ditioned by the right appropriation of it on our part, which it renders 

possible. Where baptism has not produced penitent faith, there 
also it loses its power to bless. It is not possible for us by baptism 

only, when unaccompanied by repentance and faith, to abstain from 
sin and to arrive at holiness. If we desire to know whether the 
grace given us in baptism is working in us, what is more necessary 
than to try whether we stand firm in faith? (éavrovs weupagere, & 
éore év TH miotet, 2 Cor. xiii. 15; ypyyopetre, otHKeTe év TH TioTeL, 
1 Cor. xvi. 13.) And on the ground of the divine gift of grace 
proceeds the exhortation to employ all diligence, and to display our 
virtue in our faith (2 Pet. i. 5), by which faith the blessed result of 
the means of grace and the power of a seif-proving ability are 

equally conditioned. 
(5) ‘O ov tiv Sixatoctvnv Sixads éotw, Kalas éxcivos 

Sixavos €or, 1 John iii. 7. That we, having escaped from sins, 
should live unto righteousness, was the object for which Christ 
died on the cross (1 Pet. ii. 24); since the freedom from sin 

effected for us by Christ involves in itself an equally binding obli- 

gation on His servant to righteousness, because an obligation to 

God, in which we are to have our fruit unto holiness (Rom. vi. 

18, 22). In such a manner is Christ formed within us (op- 

dodrat év jyiv, Gal. iv. 19), who in the days of His flesh sought 

not His own will, but the will of Him who sent Him (John v. 30). 

In like form our aim also is, to live the rest of our time in the flesh 

no longer to the lusts of men, but to the will of God (1 Pet. iv. 2). 

For he who doeth the will of God abideth for ever (1 John ii. 17). 

(6) We must carefully distinguish that which in the Scriptures 

is characterized as the working of the fellowship of grace, as it 
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appears in regeneration, from that conduct of our own which the 
same Scripture exhorts us to follow, on the ground of that relation 
of grace bestowed upon us, especially as both are often denoted by 
the same terms. It is just one and the same relation of grace, 
whose powerful working is bestowed upon us as a gift, and by which 
we are to show ourselves as powerful over ourselves. It is a result 
of this relation of grace, if we have put off the old man, and have 
put on the new; which is just nothing else but that putting on of 
Christ as it takes place in baptism (Xpiotov évediaacGe, Gal. iii. 27; 
comp. with Col. iii. 10, Eph. iv. 22, 24). We become clothed with 
the strength of Christ, which makes us free from our old nature, 
in that fellowship into which Christ Himself enters with us. But 
the conduct which corresponds to this, therefore, bears no other 
name than the putting on of Christ (évdvcacGe Tov xvpuov ’I. 
Xptorov Kal Tis capkos Tpovoray pr) TrotetaOe eis ewLOvplav, Rom. 
xi. 14). The further working which accompanies the relation of 

Christ to us in grace, when once established, is that continual being 
renewed in the spirit of our mind or disposition (avaveotaGar TO 
mvevpatt Tod voos, Eph. iv. 23), to which, as conduct in a similar 
sense, the transforming ourselves in the renewing of our mind 
corresponds (ueTapoppotabat TH avaxatvecet Tod voos, om. xii. 2). 
The new man has been created in righteousness and holiness of 
truth (Eph. iv. 24); is being renewed unto knowledge after the 
image of Him that created him (Col. ii. 10), and indeed day by 

day in the inward man (2 Cor. iv. 16); and purifies himself (ayvitec 
éavrov, 1 John iii. 3; xa@apifer éavtov, 2 Cor. vii. 1). He who 
neglects it, neglects not something which he might have been 
directed to do by his own strength, or in his own way, but despises 

God, who gives unto us His Holy Spirit (éxadeoev suds 0 Ocds... 
év ayiacn@. Toryapody o alerav—daberet Tov Oeov Tov OidovTa TO 
TVEDLA AUTOD TO ryLov eis vuas, 1 Thess. iv. 7, 8). 

(7) Christ’s fellowship with us is effected by the Holy Ghost. 
For the self-agency which is to preserve this fellowship we have 
the most characteristic expression: to sanctify Christ in our hearts 

(xtptov Tov Xpiotov ayaoate év Tals Kapdiats twav, 1 Pet. iii. 15). 
For this comprehends the sanctifying of Christ, who has taken up 
His abode in us, and the sanctifying of our own hearts, in one 
expression. And this takes place when we allow that Christ, who 
has given Himself to us to make ours as the only true and essential 
ground of life and of all our individual existence and nature, to be 
and to remain what He is, and when we strive against everything 
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which tends to displace Christ from this central position to us, and 
-us from our position to Him. “He in us, and we in Him;”— 
His love, our all-mastering love. For our heart is where our 
treasure is, and our treasure where our heart is (Matt. vi. 21). 
“To have God in our heart is to depend continually on Him; 
abandoning one’s self to Him, to trust Him, to have pleasure, love, 
and joy in Him, to have Him continually in our thoughts. Heart, 
therefore, signifies great and forcible love” (Luther). THe, there- 
fore, to whom Christ’s love to us is the sanctuary of his heart, 
sanctifies his heart, since he allows no pleasure, love, or joy to arise 
which would militate against this sanctuary of his heart, and cheat 
him of its JESS The deceitful lusts (Eph. iv. 22) are, however, 
“our own lusts” (at idtae émiuptat, 2 Tim. iv. 3; ai judy éavtov 
é7vupiat, Jude 18),—those which spring up out of our own selfish 
heart, and which covet only the satisfaction of this our heart, 
estranged as it is from God and turned to the creature (é7v@upias 
Tov Kapdiov, Rom. i. 24; émiOuplia ths ~>vyis, Rev. xviii. 14; 
ev7Oupia THS capKos, 1 John ii. 16; tav dbOarpdr, ibid. ; ériOvpia 
TOU Koo HOU, £- Jonni. 17; Koo pKa ériOvpiat, Tit. 1.12; 9 év To 
KOT Bey év é7Oupia plopa, 2 Pet. i. 4. Comp. the heart as the 
spring of all these lusts, Matt. xv. 19, Luke vi. 45, and the seat of 
all obduracy and resistance to what is divine, Matt. xi. 15, xv. 8, 
Acts xxviii. 27, Rom. ii. 5, etc., and § 5, note (8)). What we 
wish to avert when we struggle against these lusts, is the condemna- 
tion of our own hearts and the loss of cheerfulness (7appnaia) before 
God (1 John iii. 21). This, however, is fundamentally nothing 
else than the desire to prevent Christ from becoming in our hearts 
a Judge to condemn us, and from taking away the peace and the 
joy which is the peculiar work of the Holy Spirit (Gal. v. 22; 
Rom. xiv. 17; 1 Thess. i. 6). As little as we can bestow upon 
ourselves this peace, so little is everything that is called self-renewing 
a maintenance and development proceeding from ourselves of those 
powers, which are purely those of our Lord Jesus Christ, and not 
our own. The renewing, as it is accomplished by us with the powers 
bestowed on us by Christ, is rather a constant conflict with all that 
which aims at exalting itself in us against Christ ; and in this 

is a preservation of faith and a good conscience (iva otpatedy Tv 
Kadnv otpatelav, éyov lot Kal ayabyy cvveldnow, 1 Tim. i. 18). 
The weapons which are mighty through God are given us to cast 
down strongholds, since we cast down (not only in others, but 
above all in ourselves) devices (Aoysopovs), and every high thing 
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which exalteth itself against the knowledge of God, and bring 
into captivity every rising thought (vay vonua) to the obedience of 
Christ (2 Cor. x. 5; comp. capdias and vonyata, Phil. iv. 7, and 
as a contrast the corruption of the vojyata amo Ths amNOTNTOS THs 
eis Tov Xpiorov, that is to say, in the estrangement from the un- 
divided and sole direction to Christ, 2 Cor. xi. 3). In the conflict 
against the opposition which rises in us to Christ, and obedience to 

Christ, we find the work of our self-renewing; and in the appre- 
hensible and perceptible weakening and discomfiture of these 
thoughts which are opposed to Christ, we possess the testimony to 
our progress, not in the inapprehensible and, by our hands, in- 
tangible growth (wisely removed from self-contemplation and self- 
reflection) of the spiritual, new man, born of God, and to be 
commended to the power of His grace only. We should like, 
however, to feel and perceive this latter as plainly, sensibly, and 
as much after the manner of the earthly man as we do the former, 

—that is to say, that against which we are struggling, and have 
continually to struggle. . By wrongly desiring this, and making it 
both the object and standard of our self-renewal, we go astray, 
and fall into that which has been justly called “the false Chris- 
tianity of feeling.” For not only is it the case that we thereby are 
easily apt artificially to produce and force ourselves into feelings 
which at last destroy the truth and purity of our self-knowledge, 
but we also desire to build our peace with God, in the midst of the 
struggle of self-renewal, on our own feelings of peace, instead of on 
the infallibility of God’s words of promise. Or do such understand 
those words of the song, “I am, however, Thy loved child, in spite 

of devil, world, and all sin?” On the contrary, the new man sighs 
with the whole creation after complete redemption (Rom. vii. 23, 
comp. § 23, note (3)); the o/d man, on the other hand, would fain 
dispense with such sighing, and would at once have in feeling that 
which he ought to possess in faith only. It is for this reason that 
Luther, from his own experience, warns us so earnestly against this 
error. This is the high art and power of faith, that it sees things 
unseen, and sees not that which yet it feels, nay, represses and sub- 
dues this, just as unbelief only sees what it feels, and desires to rest 
upon nothing which it cannot feel.” ‘No such righteousness, holiness, 
life, and blessedness are seen and felt as those of which Scripture 
certainly speaks, and which faith must lay hold of.” “This point 
in the gospel is the most important and most worthy of observation, 
that we must give the honour unto God, that He is good and 
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gracious, although He may assume another aspect in regard to us, 
and declare Himself otherwise, and all ideas and all feelings tend 
otherwise. For thereby is feeling killed, and the old man perishes, 
in order that faith only in God’s goodness and no feeling should 
remain in us.” ‘The peace of God, however, surpasses all ows under- 
standing (1) etonvn Tod Ocod 1) brepéyovoa wavta vodv, Phil. iv. 7). 

For this reason, also, the state of the case is not such that the 
powers of the new man, the impulses of the divinely born life, as 
they present themselves or have presented themselves to our con- 
sciousness, should be placed before us only as a material at our 
disposal, with which we had to work out our self-renewal. True 
it is, no self-renewal is conceivable without the efforts of the new 
man. The new man, however, is not precisely one who subsists by 
himself, but, like the branch on the vine (John xv.), one who 
without Christ can do nothing (ywpls éuod od Svvacbe roteiv ovdév, 
John xv. 5). The question, therefore, is not, what the new man, 
with all that he is and has—if we may in general, and thus in him- 
self think of him—can and ought to do for self-renewing, but how 

he can maintain himself in Christ’s fellowship, and establish him- 

self more and more deeply and firmly therein ; for without Christ 
he can do nothing. Hence it is incumbent to seek Christ where 
we may find Him, to embrace and to lay hold of Him wherever He 
is really to be grasped. But He is not to be in His secret presence 
in our hearts, but in His open presence in His word. When our 
Lord prays for His own, “ Father, sanctify them in Thy truth,” He 
adds thereto, “Thy word is truth” (John xvii. 17). All redeeming 
power which has a real existence is comprised in this word, and is 
to be imparted to us by means of this word (comp. § 17, note (4)). 

If we, sanctified and regenerated by the word, desire to sanctify 
ourselves, then must this word be sanctified and revolved over and 
over again in our hearts. If the apostle exhorts us to mutual 
strengthening, “ Let the word of Christ dwell among you richly” 
(Col. iii. 16), in like manner, no other way, no other means, and no 
other exhortation avails for our own self-renewal than this, “Let this 
word of Christ dwell in you richly.” A Christian, even if he were 
ever so far advanced, who forsakes this way, and, in the struggle 
after self-renewal, attempts the work merely with that which he 
bears in himself, such an one returns (provided the spirit of complete 
self-deception does not ensnare him), under the most favourable cir- 
cumstances, back again to the condition of the natural man, and has 
nothing else but thoughts which accuse or else excuse one another 
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(Rom. ii. 15). To bring our thoughts into captivity to the obe- 
dience of Christ, the word, and nothing but the word, is given us. 
Nay, when the fulness of the living apostolic word still lived in the 
Christian communities, then the apostle referred to the Scriptures 
of the Old Testament, and better understood the method of training 
of the Holy Ghost than that pseudo-spirituality which emancipates 
itself from the word, since he wrote: “ For whatsoever things 
were written aforetime were written for our learning (d.dacxa- 
Aiav), that we through patience and comfort of the Scriptures (tay 
ypapov) might have hope” (Rom. xv. 4). And in the same de- 
pendence on the word, as a means of self-renewal, lies also a further 
confirmation, that we are not. referred to the real or supposed 
measure of our renewal as the power of self-renewal, much less 
that our sanctification should be only the manifestation of an inward 
holiness,—that is to say, a conformity of our whole nature with 
God, attributable to ourselves; but that for this we stand in need 
of a power which, as given in the word, God points out most 
evidently as one which does not absolutely belong to or reside in 
ourselves. He, therefore, who strives to maintain a good conscience 
in his self-renewal, let him take heed that, not only in reference to 
the object, i.e. what he proposes to himself as a good conscience, 
but also with regard to the way and the means of renewal, the 
word should not bear witness against him. 

(8) Comp. § 18, note (4), on the knowledge which belongs to 
faith. The object of our future perfection is that we shall be like 
God (moos adT@ éoopeOa, 1 John iii. 2). More accurately defined, 
it is a being transformed into the image of Christ (2 Cor. ii. 18). 
Towards this, which is the goal, must all preparatory self-renewing 
strive, otherwise it deserves not the name of renewal. 

(9) “The new inner man in us is not perfected in an hour, 
but is to become stronger from day to day. A Christian must, 
therefore, not be slothful, ner allow himself to imagine that he 
possesses all that is necessary, but must grow and increase... But 
where it happens that I have heard of faith, ten commandments, 
baptism, and sacrament, but go away, feel secure, and suppose I 
understand it all, and need neither to learn anything further, nor 
to practise, nor to combat, then I do nothing else than deceive 
myself with a false presumption, for there can be no earnestness 
or true faith there” (Luther). With the earnestness of self- 
renewal, consequently, all presumptuous and pretended faith is 

dissipated. Not less, however, is every delusion of self-righteous- 
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ness—that is to say, of an indwelling conformity of our whole 
nature to God—destroyed; and that which we previously stated 
concerning the constant necessity of a state of repentant faith is 
only confirmed if we wish to remain in the state of grace which 
alone justifies (§ 24, note (6)). It appears, in fact, scarcely 
credible that we should entertain the idea of regarding ourselves 
as righteous before God, on account of our self-renewal and self- 
sanctification ; for nowhere is it easier than in this point to detect 
by one’s own experience the want of a perfection conformable to 
God. But here one error produces another. He who is too high- 
minded to allow himself to be absolved of God by grace alone, and 
for Christ’s sake, makes, in the first place, of the faith in which 
he embraces the promise of justifying grace, a ground of his justi- 
fication before God. And if he then reflects that this would be 

too poor a title to God’s approbation and our justification before 
Him, he adds something thereto, and finds the ground in this, that 
in such faith he renews, sanctifies, and purifies himself. But if he 
does not regard this addition with the eye of a Pharisee, he must 
be fain to confess that the pleaof his justification before God on 
this ground would be still more pitiful than that of faith, the sup- 
posed ground of this justification. At least one might more easily 
indulge in the dream of the conceivableness of a perfectly corre- 
spondent faith, than of a perfectly correspondent holiness. He, 
however, who in earnest would wish to make out of holiness a 
ground of our justification and righteousness before God, must 
say, ‘“ Cursed is every man who is not holy as God is holy.” This 
would be spoken according to the earnestness and truth of divine 
righteousness in God’s law, but not according to the truth and 
grace of the gospel. He who stands by this does not allow the 
first falsehood to grow up, that we are justified before God on 
account of our faith (§ 18, notes (2) and (3), and § 24, note (5)). 
Hence also he does not reach the second falsehood,—namely, that 
we are justified before God by faith on this account, that we 

sanctify ourselves by means of this faith. He will rather adhere 
to the whole truth, that no one here below is accounted just before 
God except for Christ’s sake in His word of promise. To wish 
to be justified on account of his holiness, would be to trample this 
word beneath his fect. If he desires, however, to cling to this 
word of promise, I know not how he could do so with this holiness. 
In no other manner but in faith only can he lay hold thereof (§ 18, 
note (3)). If, however, he has in faith embraced the promise of 
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justification by grace alone, then does he attain to cheerfulness of 
conscience, and joyful love, and a willing heart,—in short, to all 
that is requisite for the true fulfilling of the law. Such a man of 
God is furthest from afterwards making out of this his fulfilling of 
the law an idol, by which he allows himself to be justified. But 
he practises it because he cannot help it; and in it he has the 
further verification and proof of his faith,—not, however, the reason 
for which he feels himself justified before God by faith. 

On this account, he who does not wish to deceive himself 
touching the efficacy, the truth, and the blessing of all self-renewal 
and self-sanctification, must absolutely expunge them from the 
chapter of righteousness before God. “ For our /ife consists in that 
inward holiness, which is the word, or the blessing which ts made 
over to us, and consists not in our works. Hence we ought to — 
make a right distinction,—namely, that there is one holiness of 
works, and another of the word, or of faith. The latter overcomes 
the devil and makes me a child of God, which is not effected by 
the holiness of the flesh or of works, even of the ten command- 

ments, wherein we do not even comprehend this holiness, for we 
have only in some measure a beginning of it” (Luther). 

§ 26. a. The Form of Renewal as a Struggle on the part of the 
Converted Man. 

It is manifest, from what has hitherto been said concerning 

regeneration and conversion, that our renewal is only conceivable in 

the form of a struggle, in which he who is born of God and con- 

verted to God strives to maintain in its integrity the fellowship of 
God the Holy Ghost, which has been bestowed upon him as the 

power destined to exercise over him a dominion which is to set him 

free, in opposition to the rebellion of his old nature (1). And this 

struggle has this in common with his former condition, that it is a 

contradiction which makes itself known in the man himself (2). 

What is new and specifically peculiar to this struggle consists, how- 

ever, as much in the power with which the contest is carried on, 

and in the relation of the regenerate and converted man to this 

power, as in that form of inward resistance hereby conditioned, 

and of the peculiar consciousness of the regenerate convert concern- 

ing the nature of this contradiction and its ultimate causes. For 
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in the regenerate and converted man, by the operation of the Holy 

Ghost upon his spirit, his own individual mind (vods) is turned to 
the renewing Spirit of God, and the heart freed from the bondage 

of sin (3). That nature, on the contrary, which belongs to man 

individually and generally, which comes to him by his birth in the 

flesh, and constitutes in the inseparable junction of body and spirit 

the nature of fallen man, is still subject to all those affections 

which have their origin in the relation of this nature to the corrup- 

tion of his race and that of the world, and which seek again to 

entangle the human Ego, whom the drawings of grace have set 

free. Against this corrupt nature, the Ego of the new man, made 

free by the fellowship of the Holy Ghost, is engaged in perpetual 

warfare (4). And at the same time the converted man, by being 

transplanted into the kingdom of Christ, becomes first fully con- 

scious that the opposition he has to contend against is not peculiar 

to his own individual existence, much less still has in him its origin; 

but that over against the kingdom of Christ is set a kingdom of the 

devil, and that his own struggle is only part of a world-struggle, of 

a struggle with Christ against world-corrupting powers, superior 

and external to human nature. From this last point of view alone 

is a full insight into the import of this struggle to be gained, to 

which the Christian is called in Christ and with Christ (5). 

(1) The result of regeneration is not this, that sin should cease 
to exist, but that its power is broken and its curse removed from us. 
Besides, a knowledge of sin and repentance thereof are in the 
strictest sense a mark of the converted man (§ 24, note (4)). That 
which is incompatible with such a state of grace is merely the 
dominion of sin (dpapria tudv od kvptevcer ov yap vote UTO 
VomoV, GAA vd ydpwv, Rom, vi. 14). For those who receive the 
abundance of grace and the gift of righteousness, these shall live 
and reign through Jesus Christ (év S07 BaciWevcovow, Rom. v. 17). 
On this. ground we are admonished: Let not sin reign in your 
mortal bodies, that ye should obey its lusts (Rom. vi. 12, where Cod. 

Sinait. also reads avdtod instead of av77). 
(2) The perversity which is incompatible with the knowledge of 

a Christian, is the seeking the origin of his struggle purely outside of 

and not within himself, that is to say, in that nature which belongs 

peculiarly to him as a fallen man. To the question, “From whence 
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come wars and fightings among you?” James replies, “ Come they 
not hence, even of your lusts that war in your members? ”—that is 
to say, war not among each other, but in order to possess what one 
has not, and what ie might perhaps obtain, to consume in lusts 
(Jas. iv. 1, 2, 3). And even so all internal conflict has its rise in 
the fact that cs desire of the flesh goes contrary to the Spirit of 
God, and the desire of the Spirit contrary to the flesh (Gal. v. 17). 
Considered in itself, and in accordance with our own inner expe- 
rience, this stands in the relation of a mutual opposition, and has 
a tendency to prevent the doing of that which we desire to do, 
either in the one or the other direction. And this conflict in which 
the two forces are in equilibrium can only be put a stop to in this 
way, by those who are led by the Spirit also walking in the Spirit 
(Gal. v. 18, 16, comp. v. 25), that is to say, that we should not 
merely adopt a passive course with one as with the other potency, but 
that we should allow only the one to influence us as a determining 
ground of our conduct, in order by means thereof to crucify by our 
own efforts the flesh, with the affections and lusts thereof (Gal. v. 
24). For even the blessed fruits of the Spirit have no permanence, 
if the power of the Spirit does not become the instrumental means 
of our own acting in opposing the flesh, ze. where in the case of 
the év rdon Suvdpes Svvapovpevor it does not reach the repitraticas 
a&iws tov Kvpiov (Col. i. 11). If then, in this way, even in the 
regenerate and converted man, a conflict of opposing forces makes 
itself felt in the domain of his inward experience, yet is this expe- 
rience essentially distinct from that which presents itself to the un- 
converted and natural man, and which was before discussed (§ 10, 
note (3)). For the regenerate and converted man discovers in this 
opposing power an obstruction to his personal tendency, which 1s 
supported by God’s Holy Spirit, but not an overpowering might 
which overmasters this good tendency and enslaves his heart. 

(3) Comp. § 23, note (1). Within the fellowship of the Holy 
Ghost with us, in which relation the man who is born of God or 
who is regenerate is placed (comp. § 21), sinning is inconceivable. 
In such a relation no man stands of himself; but rather the condition 

of man in itself brings with it this alone, that we cannot look upon 
him otherwise than asasinner. The possibility of conceiving, on the | 
other hand, that in the idea and essence of regeneration and of the _ 
regenerate man in itself, the possibility of sinning should find a place, 
is what John contends against (1 John iii. 9), in opposition to the 
erroneous idea, that any one could remain in Christ, in whom there is 
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no sin, and yet commit sin (as 0 év adTo ever ob>y duapraver, ver. 6), 
—as if rather such an one would not practise righteousness, in order 

_ to be righteous, even as He is righteous (ver. 7). In this connection, 
against this false doctrine, and not as an answer to the question 
whether a Christian is a man without sin (which he has already 
before expressly denied, i. 8 and ii. 1), John says, “ Whosoever is 
born of God doth not commit sin, for the seed of God remaineth in 
him ; and he cannot sin, because he is born of God.” By this it is 
not denied that a man may fall from that of which he has become 
a partaker in regeneration; but it is indeed denied that one who 

‘desists from the practice of righteousness, and lives in sin, may dare 
to look upon himself as a regenerate person, who abides in Christ. 

Lhe comfort, however, contained in the words of the apostle is this, 
that he who is born of God, in the fellowship of the Holy Ghost, 
which as a seed of divine life abideth in him, has really a power 
which otherwise no man possesses, viz. the power of being able not 
to sin, the potentiality of sinlessness. He who in faith can lay hold 
of this power, wages quite a different conflict from his who dreams 
of being able to combat sin by his own strength alone. 

(4) The necessity of regeneration is pointed out by Christ Him- 
self in John, in these words: “That which is born of the flesh is 
flesh” (John iii. 5). What is of this nature cannot enter into the 
kingdom of heaven. Related to this, though not in the same sense, 
is the expression of the apostle, that flesh and blood cannot inherit 
the kingdom of God (1 Cor. xv. 50); for there is only meant that 
the corruptible cannot inherit incorruptibility. Both, however, 
coincide in this, that that which is subject to death is at the same 
time subject to sin and guilt—that, in short, man is viewed as 
odpé. For in odpé€, that is, in his nature as he receives it at the 
birth of the body, is established that connection with his species by 
reason of which his mixed spiritual and corporeal organization—this 
indissolubly united natural basis of his soul’s life—is degenerate 
(§ 5, note (5), p. 22). Far from the truth as it would be to iden- 
tify that which is called flesh with the body and bodily existence, 
it were equally wrong to separate this nature from its corporeal 
connection with the race, and to attribute it entirely to the soul, 
which has no existence except in connection with the life of the 
body. But since the nature of mixed spiritual-corporeal existence 
is brought about by corporeal birth, the degeneration of this nature 
likewise can only come to light both in the affections which attach 
themselves to the spiritual and soul portion, and those which 
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belong to the corporeal and the sensuous. And in regard to this 
twofold tendency, the basis of these affections is, as our inborn and 
degenerate nature, called the flesh. How little by this we are 
warranted in asserting that this degeneration may perhaps only 
affect the body and not reach the spirit, becomes as clear as day, 
where the difference is distinctly expressed, and that self-purifica- 
tion which is incumbent on the Christian is expressly called a 
purifying from all pollution of flesh and spirit (dro mavrds wodve- 
fod capkos Kal mvevpatos, 2 Cor. vii. 1). But since all this 
has for its source an inborn and corrupt basis in our nature, the 
most diverse errors of a corporeal and sensuous kind, as well as 
those belonging to the soul and spirit, are called in one and the 
same line works of the flesh (Gal. v. 19). Nay, in the same degree 

; 3 als 

in which we may say of the regenerate and converted man, that his » 

spirit is life because of righteousness, but his body dead or exposed 
to death (vexpov, Rom. viii. 10); in the same degree the apostle 
bids us direct our weapons against this body of death (Rom. vil. 
24), this body of sin (Rom. vi. 6), and know that our old man was 
crucified with Christ for this very purpose, that the body of sin 
should be rendered powerless (xatapyn@m), that we should no longer 
be the slaves of sin (Tod pnxéte Sovrcvey TH awaptia), that sin 
should no longer reign in our mortal (@vn7@) body, to be obedient to 
the lusts thereof (vi. 12), but that we should yield our members as 
instruments of righteousness to serve God (vi. 13), by mortifying 
(vexpody, Col. iii. 5) these members which are upon the earth, and in 
which the different lusts are excited, and giving the deeds of the 
body up to death (@avatoty tas mpakeus TOD c@patos, Rom. vill. 18). 
This entire mode of expression would lose all signification, if it were 
not meant that precisely in this corporeal nature of man sin de- 
veloped itself. But this, again, is not so to be understood as if sin 
existed in man because he possesses a body, but because by reason 
of this body (1d copa tis capKos, Col. ii. 1), through a corporeal 
medium, he stands in a generic connection with his race, in which his 
nature is subjected to the flesh and the affections of a mixed cor- 
poreal-spiritual kind, which are in hostility to God. And these, 
therefore, become affections of his personality, pass over to his 
thoughts (the 0cAnuata Tis capKos become Oerxuata Tav dvavolay, 
Eph. ii. 3), and the dpovnua rijs capxos (Rom. viil. 5) becomes a 
ppovely Ta THs capKos (Rom. viii. 4). And just to prevent this result 
the struggle of the Christian is directed. For this purpose, spiritual 
and individual freedom has been won by him through the fellow- 
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ship of the Holy Ghost, which is called, in reference to this, its effect 
in setting us free—a putting off of the body of the flesh (comp. 
§ 22, note (2)). 

This putting off of the body of the flesh is a deliverance from 
its predominating and enslaving power, but not an annihilation of 

the same. For even the Christian has the odpé, the flesh, still in 
him, not merely as the mortal flesh (Ovnt) odp&, 2 Cor. iv. 11) in 
which he lives (0 5é viv &@ év capki, Gal. ii. 20; 0 émidéuros év 
gapxt xpovos, 1 Pet. iv. 2), but also that flesh in which sin dwells 
(Rom. vil. 17,18; comp. év capxi tepiratobytes od Kata capKa 
_otpatevouea, 2 Cor. x. 3). But that “being in the flesh” is one 
thing, when it denotes those who as yet know nothing of Christ 
(dre tev év TH cdpxt, Rom. vii. 5), or who have again relapsed into 
the old nature (01 év capki dvtes, Ocd dpécas ov Sivavtat, Rom viii. 
8); and another thing, when the same is to be spoken of the Chris- 

tian. He is cdpxwos (Rom. vii. 14), but not capxixes. And of 
him, notwithstanding, it may be said that he is in the spirit and 
not in the flesh (Rom. viii. 9), because, although zn the flesh, he is 
not according to the flesh, nor lives or walks after the flesh (cara 
capka eivat, Gv, wepivateiv, Rom. vili. 5,12, 13, 4), and desires not 

nor directs his mind (dpove?, Rom. viii. 5) to that after which the 
mind (¢povnua) of the flesh goeth. He feels himself rather, in his 
new state of life, under obligation to the spirit, and not to the flesh, 
in order to live after the flesh (dpesAéras eopev, od TH capKi, TOV 

Kata capa Sv, Rom. viii. 12). 
How greatly, notwithstanding, this inner strife is to the Chris- 

tian an object of the bitterest experience, is shown by the Apostle 
Paul, when the cry of woe, “ O wretched man that I am! who shall 
deliver me from the body of this death?” is blent with the thanks- 
giving, “I thank God, through Jesus Christ our Lord” (Rom. 
vii. 24, 25). That the apostle is here (ver. 14 ff.) speaking of the 
nature of the Christian’s experience is manifest from the context, 

and I shall not again have to prove it, after the recent and excel- 
lent investigations of Hofmann (Schriftbeweis, 2d ed. i. p. 551 ff.), 
Delitzsch (Bibl. Psychol. p. 433 ff. [Clark’s translation]), and others. 
Every Christian can find the best proof of it in his own self-know- 
ledge and self-experience. But it is as little the case that the 
experience of the Christian is exhausted in the perception of this 
inward strife, as that the apostle stops at this mere exclamation of 
wretchedness, or at the consideration of his inward state, without 
going on to that grateful and joyful upward glance to Christ, and 
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the means of triumph which he already has in Him (viii. 1 ff.). 
That, however, which the apostle declares in the seventh chapter of 
the Epistle to the Romans, has for us in this place, first of all, only 
the import of proving by this exclamation how much in the Chris- 
tian, even if he limits himself to that which he can consider as 
his internal state by itself and irrespectively of the power of Christ, 
the consciousness of his strife differs from that which is in appear- 
ance analogous in the experience of the natural man in himself 
(ray duaptnua waynua Trepréyer, Epict. diss. ii. 26). The apostle, 
however, acts under the influence of a twofold limitation, and in- 
deed as certainly as his glance in his cry of woe is directed to some- 
thing other than in his thanksgiving. In the first he has in his 
eye that which he is in himself (adrds éy#, vii. 25), and irrespec- 
tively of that of which he is certain in Christ (vil. 1 ff.). And even 
in such a light does he view himself in the keen and judicial exer- 
cise of self-examination, occasioned by the context and conditioned 
by the nature of the case, as he feels himself to stand over against 
the law and in the light of the law. That, therefore, which he in 
this relation, when regarding himself in himself alone (i.e. purely in 
the state of his inner man), is able to say of himself, is, if we begin 
from the closing point of his declarations concerning himself, in 
reference to God’s will and law the following: He knows himself 
in his own mind to be the servant of the law of God (76 pév voi 
SovrActw vouw Oeod, ver. 25). This, however, not in a slavish sense. 
He has in his inner man, or in the: inmost recess of his nature, his 
joy in the law of God (curidopat TS vou@ ToD Ocod Kata Tov ecw 
avOpwrov, ver. 22). He wills that which is good, and desires not 
that which is opposed to this (vers. 19, 20). If he comes to the doing 
of this opposite, he does that which he hates (ver. 15). Thence he 
concludes that he is enslaved by sin as by some alien power, when he 
knows not (od ywweoxat, ver. 15, the expression for being alien) what 
he does, just because that which he desires to do he does not per- 
form, but does that which he hates (ver. 16). And so he is no more 
able to say that he or his Ego effects it, when he does that which he 
desires not to do, but it is the sin which dwells in him that does so 
(ver.17). This “in him,” however, is not his “Ego,” but his “flesh,” 
in which dwells nothing good (ver.18). And thus over against the 
law, which has become a law of his individual mind, or a power 
prevailing in him (6 vouos Tod vods, ver. 23), there stands another 
law, another determining power, which wars against this in his 
members, and takes him captive to the law of sin which is in his 
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members (ver. 23), that is, to that law by which, when he desires to 
do good, evil is present with him (ver. 21). Thus the apostle judges 
his own inner state, when he looks only upon that which he finds in 
himself, and asks of himself, What would become of him, if he had 
nothing but the law of God. But he gives thanks to God when, 
turning away from himself, he regards that which he has not in 
himself, but in Christ. And to this very expression of thanks he 
comes after, and because he has fully concluded his judgment on 
that which he is in the mere condition of his inner constitution 
and after his flesh. 

We need only compare that which the apostle here says of him- 
self, with that which he in another place describes as the condition 
of men without Christ, to perceive that one and the same person 
could not intend to portray an image of the natural man in such 
colours. For where in the inmost heart of man, in his individual 
mind, instead of enmity against God, there has entered in assent, 
joy, delight in.obedience to His law, there the inner man precisely 
is already removed from the dominion of the flesh (Rom. viii. 7, To 
yap dpovnpa Ths cdpKos, éyOpa cis Oedv' TS yap vom Tod Ocod ovyx 
brotdccetat, ovdé yap Svvatat). And this is possible neither to 
the natural strength of man nor to the law of God, but to God’s grace 
only. This it is which puts God’s laws into our mind, and writes 
them on our hearts (Heb. viii. 10; comp. § 22, note (2)). But he 
who knows Christ, knows at the same time that not even his per- 
sonal acquiescence in the law makes him free, but the law of the 
Spirit of life, which has delivered him in Christ Jesus from the law 
of sin and of death (Rom. viii. 1 ff.). To this the Christian ever 
and anon mounts up from his own frames, and lives in the full 
assurance that everything which is born of God overcomes the 
world; and that not from the contemplation of our own frames, but 
from our faith, arises the victory which has overcome the world 
(1 John vy. 4). For in faith he embraces Christ daily, our only 
Redeemer. That is, to speak according to the course of thought 
of this epistle, the Christian daily goes over from the seventh to 

the eighth chapter of the Epistle to the Romans. 

(5) The tempter who overcame the first man, was overcome by 

the second Adam (Matt. iv.). The works of him who, from the 

beginning of history onwards, was a murderer (John vill. 44), 

Christ has come to destroy (1 John iii. 8). The perfect victory 

over him has already been achieved by the death of Christ upon 

the cross (Col. ii. 15; comp. Heb. ii. 14); but those who are in 

ca) 
1.) 
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Christ have no less to undergo the conflict with Satan, and to over- 
come him through Christ (Eph. vi. 12, comp. 1 Pet. v. 8; Jas. iv. 
7; Eph. ii. 2, etc.). For their conversion is in itself a conversion 
from the power of Satan unto God (Acts xxvi. 18; comp. in oppo- 
sition to this, 2 Cor. iv. 4). And in faith in Christ the Victor, the 
victory is already gained over the wicked one, and over the world, 
the domain of the power of the wicked one (1 John ii. 13, 14, v. 4, 
5; comp. John xvi. 11). At this point also commences the struggle 
of the Christian, in the victory of Christ which is made his, and 
in the consciousness of a power to conquer. This is the essential 
point for the inward and genuine disposition of the Christian. 

What import this recognition of the ultimate basis of all evil and 
wickedness in the world, of which every leaf of the New Testament 
speaks, may have for the inner development of our struggles con- 
formably to experience, will hereafter be discussed. It is of the 
highest importance for the understanding of the historical develop- 
ment of the world and its kingdoms, and our own relation to the 
cosmical signification of this struggle. We are called in Christ 
and with Him to overcome the monstrous offence of a creaturely 

apostasy,—not, however, belonging to this world, although affecting 
its history and that of the human race. It involves in itself that 
enigma of the world’s history which for us is only half solved. At 
the same time, however, there is revealed to us herein both the 
depth of our need of redemption and the ground of our capability 
of redemption. We are not the contrivers of the fall of Satan, 
but the perverted, and therefore redeemable. And if we conquer, 
our conquest is quite distinct from one over our own flesh. It isa 
share in the final victory of Christ, in which He will establish the 
kingdom of His glory in triumph over all the powers of darkness 
(1 Cor. xv. 24). 

§ 27. b. The Struggle as the Acceptance of a divinely appointed 

Probation. 

The struggle of the converted man conduces to the end for 

which we become partakers of the spirit of regeneration (} 26),— 

namely, to his education for freedom, for a voluntary, self-active 

mastery over evil, and for a free embracing of the grace of Christ 

which alone is able to make us free (1). This our freedom we are 

to experience here below, not as our own strength, but as the power 
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of the grace of God in Christ ; and for this reason it will be at the 

same time accompanied by a consciousness and conviction of our 

own helplessness (2). God removes us, therefore, neither from the 

sinful flesh, which at the same time convinces us of our weakness, 

nor from the world, amidst whose affliction and misery we become 

conscious just of the infirmity of the flesh, in order that we may 

learn from faith alone in the power of Christ to overcome the 

world, and at the same time, in the compassionate mercy of Christ, 

like Him to subdue the evil external to us with good, and to practise 

mercy towards all men, even as we ourselves have experienced 

nothing but mercy (3). This relation, however, in which we are 

called upon to struggle against the sin that is within and without 

us, and the sufferings of this present time which spring from it, 

serves for the trial or probation of our faith, so long as we feel it 

as a suffering in and with Christ, to which we continually oppose, 

not a barren hope of final triumph, but the power of the received 

grace of the promise in patience and joy (4). 

(1) In and with that freedom which is born of God, we are at 
the same time subjected to a trial of that freedom. That is to say, 
the dominion of Christ in our hearts must show itself as a self- 
mastery, through Him, over all which is not of Christ. We have 
to take a share in His victory over us by subduing ourselves. This 
exercise of dominion constitutes our royal priesthood (Sacidecov 
iepatevpa, 1 Pet. ii. 9). And inasmuch as we are assured by faith, 
not through ourselves, but through Him who loved us (Rom. vii. 
37), of more than conquering every hostile power, that which afflicts 
us becomes an object of our triumph in faith. This, however, only 
on the supposition that we preserve inviolate our freedom as service 
to Christ (6 éxevOepos KAnOels S0dd0s eotiv Xpiotod, 1 Cor. vii. 22). 
And this takes place in our casting off the bondage of the flesh, 

nay, every occasion of fleshly lust (é7’ éXevPepla éxAjOnre—povov pur 
tiv érevOepiav scil. rpémere or petatiOecbe eis apoppny TH capki, 
Gal. v.13; as érevOepor, kat pi) @s ériKdduppa éxovTes THs KaKias 
Tip édevbepiav, GAN ws Sodrov Ocod, 1 Pet. ii. 16). But inasmuch 
as, according to this, the freedom of the Christian has to approve 

itself, he is also not taken away from that in which it has to ap- 

prove itself. Nay, the relation in which Christ became and is our 

help and our Redeemer, corresponds exactly, and in the manner 
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peculiar to it, to that in which we are to become aware of our own 
need of help, and are to receive His help. He was to resemble His 
brethren in all points, sin only excepted (ywpls dwaprtias, Heb. iv. 
15), “in order that He might become a merciful and faithful high 
priest before God; for in that He Himself hath suffered, being 

tempted, He is able to succour them that are tempted” (Heb. ii. 
17, 18). To help such as (not without sin) are tempted, is the 
office of Christ. And on this very ground He did not withdraw 
Himself from the temptation inconceivably greater of sinless and 
guiltless suffering, in order that out of such a depth He might be 
able to sympathize with the depth of our misery. Hence also as 
metpacouevoe only do we realize what Christ is for us. 

(2) The relation in which we are exposed to a constant conflict, 
does not make it necessary that it should always exist in the form 
of a struggle against that hostile antagonism in which the flesh 
opposes itself to the will of God. It is, however, an inevitable 
consequence of our carnal nature, that we should feel ourselves, 
both with respect to the will of God and to the sufferings of this 
present time, burdened with a weakness which renders difficult for 

us the accomplishment of the one and the endurance of the other. 
But neither is this anything which is to lead us astray. For as, in 

respect to the fulfilment of the divine will, we are referred not to 
our own strength, but to Him who works in us both to will and to 
do, and who is the Beginner and Finisher of the good work (Phil. 
il. 13, 1. 6); so also, with respect to every guiltless suffering, what- 
ever it may be, and although our weakness in the endurance of it 
is not blameless, there holds good what the apostle reports as 

addressed to himself, “ My grace is sufficient for thee ; for strength 
is made perfect in weakness” (2 Cor. xii. 9); and that which he 
himself also, in the acceptance of this saying, might and could say, 

“When I am weak, then am I strong” (ver. 10). 
) The school into which we are thus brought, corresponds 

als to our Christian calling in the world. On the one hand, the 
déclaration of Christ applies to all His disciples, that He prays to 
the Father, not that He should take them out of the world, but 
that He should keep them from the evil; just as, on the other 
hand, does that statement of His, that as the Father has sent Him 
into the world, so also He has sent His own into the world (John 

xvii. 15, 18). And it is in accordance with the object of this send- 
ing, that, as being strong, they should bear the infirmities of the 
weak, and should not please themselves (Rom. xv. 1). Everything, 

‘ee 
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in short, which is meant hereby, or in the requisition to a mutual 
bearing of each other’s burdens, and so to fulfil the law of Christ 
(Gal. vi. 1, 2; comp. § 13, p. 126 ff.), or to the receiving of one 
another, as Christ also hath received us (Rom. xv. 7),—all this ino 
one understands or is capable of carrying out who in his own case 
knows nothing of burdens and infirmities, nor measures thereby 
what is implied when it is said that Christ notwithstanding has 
received him. As it is only in our personal struggles that we 
acquire, by reason of use, senses exercised to discern good and evil 
(Heb. v. 14), so also it is from the sufferings of our own conflict 
alone that we learn sympathy with the suffering members (1 Cor. 
xi. 26); and only by our conformity to our High Priest, who 
was in all points tempted like as we are (Heb. iv. 15), do we learn 
what moves to compassion in the mind of Christ, and is called com- 
passion in His spirit. | 

(4) We must begin first of all with the distinction which exists 
between trial as such and temptation. ‘This distinction we meet, e.¢., 
placed in the clearest light in the Epistle of James. One and the 
same word there serves to denote things in their nature distinct. At 
one time it signifies something which assails us from without (érav 
Teipacmois TEpLTETHTE TOLKirOLS, Jas. i. 2); at another, something 
emerging from within (springing forth from the (Ova éwvOupia, 1. 14). 
Forasmuch as, in regard to the latter, all causality on the part of 
God is denied (God cannot be tempted with evil, and in this sense 
in His own person He tempts no one, ver. 13), it lies in the nature 
of the antithesis to regard the former as proceeding from God. 
And since in this epistle the writer is going not upon general possi- 
bilities, but upon concrete relations, it is also easy to express what is 
here intended. It is the antithesis of poor and rich (vers. 9, 10), 

this disparity which is the result of God’s providence, every such 
disparity with the temptation peculiar to it, there consisting in de- 
pression, here in elevation, and both to be overcome only if there 
arrives in the one case a consciousness of exaltation, and in the 
other of abasement,—a consciousness which each can and is destined 
to attain by his portion in Christ, so soon as he reflects that Christ, 
in His compassion for the sinner, regards neither the lowly condi- 
tion of the poor nor the high estate of the rich. If, however, the 

relation in which he stands becomes a temptation to evil to the one 
party as well as to the other, he must attribute this not to God, but 

to his own perverted desires. In this example we become aware 

how something ethically neutral—in this case the greater or less 
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amount of worldly possession—becomes a source of ethical tempta- 
tion, through a position which does not belong to the objective rela- 
tion in itself, but which the subject takes with regard to it. The 
means, however, by which this last is brought about, lies in an effect 
which has its rise in the objective relation, which involuntarily calls 
forth a certain disposition on the part of the subject,—in the one 
instance a sense of adversity, in the other one of prosperity, in the 
positions which they occupy in this present life. This involuntary 
result is also one divinely appointed. Not, however, for itself, but 
for a divinely appointed ultimate aim; namely, in order to this, 
that in these mutually opposite states of mind the power of Christ 

might be proved in a manner equally opposite: here, in lifting up 
above depression,—that is to say, in disregarding the absence of 
worldly wealth in comparison with the greatness of the spiritual 
possession ; there, in the subduing of pleasure,—that is, in the dis- 
regarding of transitory prosperity as compared with the greatness of 
the everlasting possession. Where this possession is the delight of 
the heart, there in neither case do arise perverted desires. Where, 
however, such is not the case, then both earthly possession and the 
want of it, although not in themselves evil, become an occasion to a 
desire tempting to evil, through that involuntary working upon us 
which in itself also is not evil, but only then turns to evil when we 
allow it to obtain the mastery over us, instead of making it the 
means leading alike to our elevation and our humiliation, according 
as we measure our earthly good, from the feeling of its deficiency 
or of its superfluity, by the standard of that other good which we 
owe to Christ. Compared with our happiness in Christ, riches are 
not happiness, nor poverty unhappiness. What, therefore, God 
desires in permitting a condition accompanied by various and in- 
voluntary effects, is not temptation to evil (the wespafer@at, ver. 14), 
but probation (ro doxipcov, ver. 2),—the trial of our freedom, 
whether we have become free enough in Christ to allow the in- 
voluntary effect of riches as well as of poverty to conduce to a just 
appreciation on our part of the good which we possess in Christ, 
and which makes us equally free, though in a different manner, 
from the attack both of riches and poverty. 

The first Epistle of Peter exhibits to us another domain of 
probation. There also it is a question of manifold temptations 

(wetpacpol, 1 Pet. i. 6). As he, however, attributes to them the 
exclusive effect of heaviness (AvrnGévres), we find ourselves on a 
more limited area than with James. And if that of which the apostle 
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is thinking is to be gathered from the epistle itself, these manifold 
temptations are pointed out to us in ch. iv. 12 ff., and how they are 
associated with the reproach which we undergo in Christ’s name 
and for Christ’s sake (ei dvedilecOe év dvopate Xpiorod, iv. 14). 
Hence it follows in what specific sense the apostle characterizes 
their sufferings as a partaking of the sufferings of Christ (iv. 18). 
The undiscretionary or involuntary effect which may become a 
temptation, is the divinely appointed sorrow which such reproach 
is to cause us. But it would become a temptation leading to evil 
only, if we wished to estimate the temporary and transient sorrow 
(Orvyov dpti, ei Séov éativ, AuTNOEvTEs, 1 Pet. i. 6) higher than 
that everlasting heritage of glory which is prepared for those who 
love Christ (1.4, 7-9), and preferred the honour which is from men 
to that which is of God. When God thus permits the sorrow- 
bringing hatred of the world to arise and to fall upon us, it is 
according to His design just only a probation of our faith (ro doxi- 
puov TAS TicTews, 1. 7), whether we have become free in Him to 
subordinate the pain of such experience to the joy over the posses- 
sion in Christ, and allow even this sorrow to turn to the occasion of 

clinging all the more closely to that unspeakable joy transformed 
into glory (Sedofacpévn) which is the hope of our future in Christ 
(1 Pet. i. 8, 9). It is in the same sense that Paul bids us overcome 
the sufferings of this present time, with the thought that they are 
not worthy to be compared with the glory which shall be revealed 
in us (Rom. viii. 18). And the same sufferings which Peter calls 
a fellowship of the sufferings of Christ, Paul names in the same 
sense sufferings of Christ which abound in us (2 Cor. i. 5), fellow- 
ship of His sufferings (Phil. iii. 10), afflictions of Christ, which are 
continued in our sufferings, and are to attain their full measure in 
us (Col. i. 24), just because the disciple is not above his Master, the 
position of the disciple resembles that of his Master, and therefore, 
like His, our task is a task of suffering, wherein we suffer from the 
same enmity from which Christ also suffered (Matt. x. 24; John 

xv. 18, 20). These are all divinely appointed relations, whose 
sorrow and suffering are to serve for our probation, and whose puri- 
fying virtue, like a fiery furnace (1 Pet. iv. 12), we do not perceive 
in such a manner that what causes us pain might and ought in 
itself to become joy, but that we overcome the sorrow with the joy- 
ful thought either of standing in the service of Christ under such 
sorrow (Col. i. 24), or of possessing in it a means of confirmation 
(Jas. i. 2, 12, waxdpios 6 avdp bs brropéver Trecpacpor), or of arming 
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ourselves against such sorrow by a glance at the unchangeable joy 
of the future glory (1 Pet. i. 6, xatpos éryatos, dv @ ayaddacbe ; 
iv. 13, yaipew év TH arroxadtr yes THs SoEns). Here also, however, 
the source of temptation does not lie in that which happens to 
us through others in itself, but in our own capacity for suffering, 
which again is connected with the weakness of our flesh (do@eveia 
THs GapKos). | 

We are therefore justified also in asking the question, In what 
sense and to what extent that weakness of the flesh, which leads us 
to an inward antagonism between the flesh and the spirit, is and 
remains a divinely appointed probation. That this state is divinely 
willed is unquestionable, since, although not introduced by God, it 
is nevertheless not absolutely removed by Him in regeneration. It 
is left as something that we must continually strive to overcome in 
the power of God. In this respect it stands in the category of a 
pedagogical ordinance of corrective grace belonging to this present 

world. The carnal will, when it obtains the mastery over that which 
is the will of the Spirit,,becomes a movement which withdraws 

itself from this ordinance. But this takes place only when our 
personal will enters into the carnal will, and when the temptation 
becomes what we personally will, because we find pleasure in being 
tempted (comp. Luther in the Larger Catechism on Petition vit. of 

the Lord’s Prayer). So long as that which inwardly tempts us 
remains for us a grief and suffering, in which we yearn after de- 
liverance from temptation (Rom. vii. 24), and pray to God not to 
lead us into temptation, and that we may avoid it (Matt. vi. 13, xxvi. 
41; Luke xxii. 40, 46), so long also does this antagonism of the 
flesh remain in us a probation; for the carnal will does not become 
our own personal desire. Only when we wish to free ourselves 
from temptation common to man (eipacuos avOpwrevos, 1 Cor. 
x. 13), look upon it as something foreign, which has not been 
ordained for our salvation (1 Pet. iv. 12; 1 Thess. ill. 4), or when 
we yield ourselves to temptation, the anxiety enters lest Satan 
tempt us (1 Cor. vii. 5; 1 Thess. iii. 5). Otherwise the promise 
stands fast to the Christian in faith, that God is able to deliver the 
godly out of temptation (2 Pet. ii. 9), and that He is faithful, and 
will not let us be tempted above our strength, but will with the 
temptation also make a way of escape, that we may be able to bear 
it (1 Cor. x. 18). This faith, which embraces the foundation of 
the promise of our hope of final victory, is the mother of that 
enduring patience in which we have to undergo trial, and to 
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inherit the promise (Heb. x. 35, 36). But patience is no barren 
state of expectancy; but it has and is to have its perfect work by 
asking in faith for the strength it needs, and with that strength 
which God bestows making resistance to temptation (comp. Jas. 
i. 4-6). He who goes to meet temptation as a self-probation 
divinely ordained, gains, in the knowledge of this, joy in the midst 
of its assaults ; and in whatever shape it may present itself, whether 
it comes upon us from without, or springs up from the conflict in 
our own bosom, it is still probation, so long as our “heart” does 
not allow itself to lust after that which tempts us in opposition to 

— our will. 
It will be difficult to decide in a hundred practical cases of self- 

examination, which merely measures the forms of the internal 
process, where probation ends and temptation begins. Much more, 
however, depends upon the position and the disposition in which 

- we meet every individual case, than upon our decision as to the 
individual case. And here the chief point appears to me to be this, 

that the Christian should guard himself against false terrors. He 
is to keep in view not so much that which happens to him as that 
for which according to God’s will such a thing happens to him. 

_ This, however, is the self-probation and trial of faith, in which the 
promised assurance of effectual divine help is to stand nearer to the 
Christian than aught beside. 

§ 28. ¢. The Struggle as a Warding off of Ungodly Temptations. 

In the same element in which there is given here below the 

opportunity for the confirmation or the divinely appointed trial of 

our faith, the ungodly temptation to renounce that faith may also 

develop itself. (1). Temptation presents itself so soon as something 

belonging to the creature, i.e. any relation we may think of as proper 

to man’s creaturely existence, and arising therefrom (whether it be 

given in the relations of man to himself, or to what is external to 

him), becomes the object of selfish desire or our own lust, in the 

sense that we adopt, as a standard of that which we may venture to 

desire for ourselves, our own lust, and raise this in an apparent 

equality above our love to God, above the will of God concerning 

us, and above our obedience to this will. For in the heart which 

desires to divide itself between opposing desire and love, love to 
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God is already overcome (2). Hence, in regard to that which 

becomes a temptation to us, we have to consider not so much the 
object with which the temptation is associated, as rather the state of 

the heart itself, in order to test against what we have to guard 

ourselves as offering temptation to us (3). On the energy and 

constancy of the resistance which our heart wages by the power of 

God’s Holy Spirit, which it derives from faith in His promises, 

it depends whether the temptation becomes momentary or perma- 

nent, and one that gains the mastery; and in proportion as the 

temptation assumes the form of lust, propensity, or passion, the 

danger of the temptation increases (4). The more, however, the 

increasing danger of the temptation lies not so much in the object 

of our selfish desire (whether real or imaginary) as in the state of 

our heart relative to the object which excites our desire, so much 

the more intimately is the guarding against the entrance of the 

temptation, and the conquest of it when it has entered in, con- 

nected with that self-examination and self-knowledge by which we 

are not only on our guard against that which God has expressly 

forbidden us to desire, but also are circumspect as to the manner 

in which we either wish for or enjoy that which God has per- 

mitted us to wish for and enjoy, in order to oppose in both direc- 

tions every commencement of that lust which enslaves us, and 

which threatens to be prejudicial to our freedom and lordship in 

Christ over all things (5). In order to proceed surely here, we 

must neither palliate the selfish lusting of the heart with the 

unobjectionableness of the object in itself, nor deceive ourselves 

with a pretended unobjectionable state of the heart concerning 
what is objectionable in the object which we desire: we must 

neither wish to be sure of our heart while we expose ourselves to 

the charm of things which have a temptation for us; nor must we 

wish, by mere outward abstinence from things which have a temp- 

tation for us, to reach that which is to be reached by fighting with 

the heart (6). And since we take equally into view ourselves in 

regard to the state of our heart, as well as the objective nature of 
the task of our lives, which has become ours in Christ, it is incum- 

bent on us to judge what we have to flee as temptation to ungodli- 
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ness, as much by the standard given by the divine word respecting 

us as by the subjective experience of our own personal condition,— 

not so as to apply individual standards to what ought to be objec- 

tively condemned, but rather so as to adapt the individual nature 

of our resistance to the individual form of the temptation ; looking, 

however, for the victory in the proper use of the universal means 

of grace, according to the rule of the divine word, and not in our 

own self-devised means and methods (7). 

(1) We are here speaking not of temptation as it presents itself 
to the natural, but to the regenerate and converted man. The 
possibility of temptation lies without doubt in the same relations 
which he as man partakes with other men. Since, however, he 
has by faith become partaker of a power of resistance which the 
natural man does not possess, in him the temptation also takes the 
form of a conflict which in that manner is unknown to the natural 
man. And this is a conflict not merely between evil propensity 
and better will, but between that love to God which is born of 
faith, and the awakening of a love which draws him away from 
this power which has been bestowed on him by faith. And the 
wider the life-relations in which the Christian stands by the power 
of faith, so much greater also is the manifoldness of the conceivable 
temptations which are calculated to assail his faith, And as he 
must rest assured of this fact, that he possesses in faith the power 
to overcome; so also must he cling to the conviction, that every 
temptation has for him the grave significance of an enticement to 
arenunciation of his faith. Thus alone can he keep steadily in 
view both what he possesses in his faith, and what significance his 
being tempted has for him. The object of his faith is not merely 
the reception of justifying grace before God, but also to fulfil in 
the power of God all the will of God respecting himself. And 
temptation occurs to him not merely to induce him to think, will, 
and act contrary to the will of God, but to force him from that 
state of possession in which he is enabled by God’s grace to think, 
to will, and to act conformably to the divine will. And whereas a 
false mode of thinking and speaking understands by renunciation 
of faith that only which is directed against our faith, so far as that 
comprises what God in Christ is for us and has done for us, we 
must bear steadily in mind that renunciation of faith no less takes 
place where we allow ourselves to be tempted to enter with personal 
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affection and pleasure on any one thing which stands in opposition — 
to that which we ought to be and to do in God through Christ. 
That which in him who is not a Christian may be termed a viola-~ 
tion of natural affection, of human law, and of the divine will as 
far as he can know it—as, for example, the neglect of a proper 
provision for his own—is named in Scripture, when it happens in 
the case of a Christian, a renunciation of the faith (tiv wiotw 
Apvntat, 1 Tim. v. 8). And this just from the inseparable connec- 
tion in which faith stands with love, the fulfiller of the law (§ 19). 

It is, however, not one and the same position which we take up 
as Christians in the power of faith and of the love (which is born 
of faith) towards God, towards ourselves, and towards other men. 
We have previously seen in what sense faith makes us masters, and 
love servants (§ 19, note (4)). Hence we may say that everything 
has for us the nature of temptation, which leads us into danger of 
injuring or destroying either the power of our mastery in Christ, 
or our power for faithful service in the same Christ. By this 
standard we may try what is a temptation to us. And from this 
point of view we cannot continue seeking the essence of temptation 

in those relations only which in themselves appear objectionable 
before God; but it is the totality of all creature relations, as we 
may regard them in involuntary reflex influence upon ourselves, as 
exciting either pleasure or pain, and as they hereby form a means 
of trial for the confirmation of our faith, to which may cling the 
temptation to a denial of our faith. 

(2) Where that temptation to evil which is not divinély ordained 
trial has entered in, James tells us in his epistle (i. 14). It takes 
place when any one is drawn away and enticed by his own desires. 
We have no intention in this place of entering into an explanation 
of the several occasions from which such desires arise. The per- 
verted tendency which had taken possession of those to whom the 
epistle was addressed, is held up to them afterwards in express 
terms as a love of the world (giAda Tod Kocpov, ch. iv.); and their 
own conscience must have told them with how good reason that was 
said of them which stands here in the first chapter. Here, how- 
ever, it stands at the same time as a universal truth not applicable 
to them alone; and, indeed, for the purpose of making them 
sensible of the difference between such temptation to evil and those 
divinely ordained trials under which those who love God are to 
prove themselves, in order to receive the crown of life. For the 
natural course of that temptation to evil which, whenever it occurs, 
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commences with the allurement of our own desires, is quite different. 

In this case, if man permits himself to be enticed and drawn away, 

instead of offering resistance, he is thus led by his own covetous 
instinct. It does not remain mere desiring: the desire, with which 
the will of man has united, conceives and brings forth sin ; but sin, 
when it has come to ripeness (azrotedeoOeica), brings forth death 
(ver. 16, in opposition to Sw, ver. 12). And the fact that, where 
man permits himself to be drawn away and allured, that temptation 
has occurred which in its nature has sin for its fruit, may serve for 
a mark of distinction from that trial which is ordained by God. 
The impulse and allurement of his own desire belong exclusively 
to man, and are never of God; and no divinely appointed trial is 
so constituted as, according to its nature, to have sin as its fruit. 
Such only occurs when our own desire draws and entices us to 
consider the element of our temptation which we ought to reject as 
something worthy of being desired. The commencement of sin is 
that permitting ourselves to be enticed and drawn away. A sinful 
root alone produces sin for its fruit. And this lies not only in the 
nature of the thing, and remains therefore unsaid, but lies also in 

the context, since this kind of temptation is said to be ungodly, and 
springing purely out of the nature of man. Thus it suffices to 
name the nature of the fruit, in order to arrive at a certain conclu- 
sion about the nature of the root. The sinful desire is followed by 
the act of sin. This itself, however, has, in its reflex influence on 
man, a definite course, in which it tends to a definite goal. And 
this goal is the subjection of man to the lordship of sin. And its 
fruit stands in diametrical contrast to that which constitutes the 
object of divinely appointed trial; for the fruit thereof is death, in 
place of the crown of life. Herein is revealed the whole extent of 
that danger, which is imminent where man allows himself to be 

drawn away and enticed by his own desire. 
The short declaration of this passage serves this practical pur- 

pose. It suffices for this, without there being required in this place 
any further explanation touching the exciting causes of this desire, 
the relation of the sinful prompting of our nature to the yielding 
of the individual will thereto, the difference between the sin thence 
arising and the sinful beginning, and the genesis of the death- 
bringing ripeness of sin. Even the idea of our own (é8éa) lust 1s 
sufficient to mark it as sinful, in its opposition to that which comes 
from God. For man has already fallen from his relations to God 
and his communion with Him, when he makes his own lust the 
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measure of what is worthy of his desire, and allows himself to be 
guided thereby (comp. § 25, note (7)). This is always a relapse 
into that living for self (€avr@ pv) instead of living to Christ. 
The various forms of selfish desire, as they are bound up with its 
manifold objects, are not here taken into consideration in fixing 
the characteristic of that which remains under all circumstances 
ungodly temptation. For where man lusteth to seek for his own, 
there he desires that which is not of God, and is tempted in a 
way which is not from God. Within what life-relations he does 
this, however, is, considered abstractly, quite immaterial. For in all 

departments of life it behoves us to serve one master, and not two; 
and in all life-relations it is impossible so to divide our affection, as 
to desire and love equally that which belongs to the creature and 
that which belongs to God (Matt. vi. 24; Luke xvi. 13); and in 
every department of life we have lost the standard of lawful desire, 
if we follow only the impulse of our own lust. 

From what has been said may be deduced the universal canon, 
under what supposition those divinely appointed trials, which have 
their beginning not in our own desires which spring up within, may 
become for us a temptation to evil. Under all circumstances, it so 
happens that the involuntary working proceeding from them to us 
becomes to us the object of a desire in which we do not subordi- 

nate this effect to its higher aims and designs settled in the divine 
scheme of training, but only view it as deserving our desire in pro- 
portion as it corresponds with our own peculiar views. And this is 
equally true whether the relations in which we find ourselves placed 
without our own co-operation, excite in us pleasure or pain. For in 
the one case as in the other, this effect is not intended to subserve 
that which is pleasing to ourselves, but that which is profitable for 

us in our relations to God in Christ (comp. § 27, note (38)). 
(3) If we make that involuntary working (whether as producing 

pleasure or pain), which is destined to serve higher ends, in selfish 
mode the object of our own desire, we convert that working of 
divine trial and proof which was appointed for a blessing, through 

our own fault, into a curse and a temptation to evil. And that not 
merely that object which excites pleasure, but even that which 
causes pain, can become the object of such a selfish desire, which 
is disconnected from the divine will with respect to us, is taught to 

every one by observation, whether of himself or of others. For 

even there, where the element of temptation presents itself in the 

sufferings of the present time, and ends its final destructive work- 



§28.] THE STRUGGLE AS A WARDING OFF OF TEMPTATIONS. 255 

ing with despair, in which the joyful communion of grace is aban- 
doned, even there the temptation to evil commences by our making 
the indulgence of our sorrow a desire of the heart, to which the 
heart becomes more prone than to the delight in God’s comforting 
promises. ‘This suicidal pleasure in affliction often accompanies the 
most severe actual sufferings, but changes the blessings that belong 
to that suffering into a curse, and the disciplinary virtue of the 
inward sorrows into a ban, which finally with overpowering might 
enchains the soul and destroys the good that appertains to the 
fellowship of grace. And all this arises when, with self-indulgent 
sinking down into that which, according to God’s will, is merely a 
means of trial for higher and divine ends, we elevate the means to 
a selfish end, separate the temporal experience from the divine will, 
and place the indulgence of momentary feelings above the clinging 
fast to God’s purposes of training, and, by yielding to temporal 
and creaturely dispositions, deprive ourselves of that power which 
we have and hold only by faith in God’s gracious will, which is not 
visible or tangible, but guaranteed to us in the word of promise. 
Whether, now, this takes place from our cherishing this temporal 
affliction as a kind of enjoyment, or (which is more frequent) from 
our coveting that only which brings with it a spiritual or bodily 
state of self-satisfaction, and in the gratification of this selfish desire 
resisting and murmuring at those sufferings ordained by God,—in 
both cases the real element of temptation does not lie in that which 
happens to us from without, but in that inner proneness to wish to 
determine by the standard of our own self-will, and not by that of 
God’s will in respect to us, what is worthy of our desire, and to 
cling to it. 

In this sense I said that, in order to guard against the approach 
of temptation to evil, we must steadily keep in view not so much 
things, z.e. real relations of ourselves, to which we attribute a power 
to tempt; but the state of our heart, on which alone it depends 
whether the involuntary sorrow- and pleasure-giving excitement 
which springs from those relations becomes an occasion of selfish, 
and consequently of evil concupiscence. We are not justified 
in so dividing these relations, as if those only which have a ten- 
dency to produce pleasure were capable of being associated with 
temptation to evil. Neither can we so venture to divide or distin- 
guish them, as to consider the relations which give rise to the 
sensation of pleasure or pain in a corporeal and sensuous point of 

view, as more dangerous in themselves than those within which the 
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same may occur to the spirit and the soul. In itself it cannot be 
done; we cannot do it even for the inner life of the natural man 
who stands aloof from Christianity ; still less can we do it in the 
case of the regenerate and converted man, of whom Christian ethics 
must treat. And if we admit it to stand as a fact of experience, 
confirmed by history and Scripture, that the greatest danger of 
temptation to selfish desire opposed to God’s will and ordinance 
threatens the natural man from the side of excitement of corporeal 
and sensuous pleasure or pain, this can just as little be admitted as 
being exclusively the fact. History and Scripture point quite as 
much on this side to aberrations upon the purely spiritual domain, 
in the false conceit of wisdom, and the like. And just as little is 
it possible to determine beforehand, on an abstract scheme of the 
position of a Christian man, whether the one or the other side of 
his creature-relations may bring him into more or less danger of 
temptation. Scripture and experience are equally against it. He 
who has read the apostolic letters knows that there was enough of 
occasion for both, for warning alike against a relapse into carnal 

conduct, and against the voluntary humility of spiritual error (Col. 
ii. 18). Least of all is it practicable to make a distinction in the 
nature of spiritual and corporeal relations, of such a kind as to call 
one sphere, with its temptations to selfish desires which pervert 

God’s will and ordinances, more dangerous for the Christian than 
the other. For, in the first place, it is false, and associated with a 
spiritualistic view of the world, to look upon relations of the earthly 
life of the body in themselves as something ethically lower and 
further removed from the divine will with respect to man and the 

Christian, than the relations of our soul-life and spirit-life. Here 
there has been formed out of the organic subordination, in which 
that which is of the body ministers to the ends of the spiritual life 

of the soul, a false ethical estimate of their respective value. Body 
and soul, regarded in themselves, are vessels organized by God to_ 
the end that, in the inseparable and mutual relation of both spheres 
of life here below, man should live to God; and hence man stands 
no further from God when by his selfish lusts he disorganizes the 
body, than when he does the same to his spirit. Again, it is quite 
as false to suppose, that corrupt spiritual desires estrange us less 
from God, because spirit is more allied to God, who is a spirit; 

but that corrupt bodily and sensual desires remove us further from 

God, because that which is corporeal is more unlike to God, who is 

not body, but spirit. For man is not a spirit in the same sense that 
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God is; and in that creaturely sense in which we call our spirit the 
image of God, the body is so also. He who sins either in the one 
or the other commits sin, neither more nor less, against that God to 
whom both man’s body and spirit belong. And if it is asserted 
that corporeal and sensual desire enslaves us more than desire of 
the soul and the spirit, and that therefore the Christian must 
guard more strictly against the first than against the second, this is 
neither true in itself, nor is it equally applicable to the state of every 
Christian. It is not true in itself, because the pretended “more” of 
enslaving power rests on a confusion, in which, from the percep- 
tion of the extension of an evil, we draw a conclusion respecting 
its greater intensity. For what we really perceive is this only, that 
with the majority of men the tendency to allow themselves to be- 
come enslaved by their corporeal and sensual desires is more per- 
ceptible than their bondage to perverted desires in the domain of 
the spirit. I say more perceptible; but even hence a certain con- 
clusion touching the extent of this evil is not at all allowable, much 
less respecting the excess of its intensity or the power exercised by 
it. For, in the first place, this alone is a matter of certainty, that 

_ the corruption which is manifested in the bodily and sensual lusts 
is, from the nature of the case, more discernible, and therefore more 
exposed to observation. That, however, which is in itself not 
certain, is the notion that such a bondage proves nothing but the 
preponderating force of bodily and sensual desire. Does not the 
question now first arise, whether such a force was not the result of 
a spiritual apostasy from spiritual and divine relations—of some 
selfish aberration in the domain of the spirit? Not from any pre- 
ponderance of bodily and sensual desire does the apostle (Rom. 1. 
21) deduce the spiritual apostasy of the heathen world from God ; 

but, on the contrary, from that very apostasy he deduces their 
abandonment to the bodily and sensual lusts. A tendency of their 
thoughts to vain imaginings, and a darkening of their hearts in 
spiritual matters, preceded, according to the apostle, that bondage 
to the mastery of bodily and sensual desires. How, then, can it be 
pretended that these desires are in themselves more dangerous and 
enslaving than a selfish corruption of our spiritual life in reference 
to its spiritual and divine relations? And how are we justified in 
establishing such a proposition for Christians in particular, as a 

truth of universal application? It may be said that with the 

Christian, who has experienced in his spirit the full power of 

redeeming grace, while yet he lives in the body of this death, 

R 
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temptation within the sphere of his corporeal relations, we may 
presume, lies nearer to him than in the domain of the spirit. But 
not even is this presumption generally suitable and applicable to all 
occasions. There exists no absolute equality of the Christian state 
from which, without any reference to individually inherited predis- 
positions and individual (natural as well as spiritual) life-develop- 
ment and life-history, we could draw the conclusion, that for him 
the being tempted and permitting himself to be tempted in one 
sphere of his life, lay nearer and was more dangerous to him than 
in the other. What may be said with the utmost confidence is this 
one thing alone, that the Christian can oppose in comfort, and with 
the certainty of victory, all temptations, whether in the spiritual or 
the bodily sphere of his nature, only in proportion as he does not 
allow the personal and spiritual state of his heart toward God in 
Christ to be perverted. The direct assault on this position lies in 
temptations of a spiritual nature—weakness of faith, unbelief, 
vanity, high-mindedness, and the like. The indirect assault comes 
with temptations of a bodily and sensual nature, as in the desire of 

excess, unchastity, and so forth. Which of these is in itself the 
more dangerous cannot be determined, in the first place, because 
there is no necessity in the nature of these several temptations that 
they should tarry in their own peculiar domain, without passing 

over into that of the other in the course of their development— 
from the sphere of the bodily and sensual to that of the spiritual 
and of the soul, and conversely. Again, the direct attack upon the 
central position of a Christian may in itself be called more dan- 
gerous, because it is immediately prejudicial to the root; but, on 
the other hand, less so, because its antagonism to that salvation of 
which the Christian has become cognisant is more open: while we 
may call the temptations of a bodily and sensual nature less dan- 
gerous, because they do not directly undermine the chief strong- 
hold of the Christian; and, on the other hand, more so, because 
they may indirectly, and consequently more secretly, injure and 
undermine the spiritual stronghold of the Christian. But the real 
occasion of either of these dangers exists absolutely nowhere in the 
nature of the temptation in itself, but is conditioned by the conduct 
of the Christian with respect to it. And if I might assume from 

. the nature of the regenerate and converted man, that it must have 
become easier for him to subject his spirit to discipline than his 
body; and again, that, from the nature of the body, it must be 
easier to bridle it simply by bodily habitude than to bridle the spirit 
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by spiritual wrestlings and strugeles,—yet all such universal assump- 
tions have not a universal value or truth. And all this, because 
there exist no universal rules for the historical development of the 
individual Christian, or for his conflicts with temptation ; because 
the confines of bodily and spiritual temptation in their course can- 
not be kept invariably asunder; and because, if a temptation to evil 
has occurred, I do not thereby recognise whether it proceeds in this 
or in that sphere of life, but whether in the one or the other sphere 
of life, be it a relation that excites pain or one that excites pleasure, 
it becomes, or has become, for me an object of my own selfish con- 
cupiscence, by virtue whereof I am induced to place the standard 
of what is admissible in the satisfaction of this selfish desire, apart 
from that ordinance of God’s will which is recognisable and recog- 
nised by me. ‘True it is, I can feel and declare out of my own 
individual experience whether the temptations of the one or the 
other domain of my life are the more perilous for me; but I cannot 
convert this into a universal rule, not even for myself, much less 
for others, or for all Christians. It does not even apply to myself, 

' since the experience based on past facts does not entitle me to draw 
from it an unconditionally available conclusion for the future of 
my earthly life. The opinion, on the contrary, that temptation 
threatens us only on this or that side, may become at last a notion 
which exposes me, unwarned and defenceless, to temptations from 
new quarters. All this forms the ground why, in order to guard 
against temptation to evil, and to decide whether temptation to evil 
is stirring in us, we ought above all things to direct our eyes to that 
attitude of our heart which we take up with respect to painful or 
pleasurable emotions, whether corporeal or spiritual, as they are 
conceivable in the manifold relations of our mixed spiritual and 
corporeal existence and life, and affect us involuntarily, because 

naturally. 
(4) On this state of the heart, and not on the various kinds or 

sources of involuntary pain- or pleasure-giving emotion, it depends 
whether this is to become a temptation to evil, and whether it is to 
bring us into a greater or less degree of danger of bondage. How 
this state of the heart is constituted in the regenerate and converted 
‘man, and for what course of conduct it equally qualifies and binds 

him, on the strength of the freedom bestowed upon him by grace, has 

been before discussed (see § 25, especially notes (4) and (5)). The 

position in which the regenerate and converted man is placed by 

the working of God in Christ, is that of freedom in Christ, in con- 
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trast to the dominion of sin over him (§ 26, note (1)). His state is 
not that of the enslaved natural man. Wherefore also no tempta- 
tion presents itself to him as possessing in itself the power to enslave 
him. It obtains this power only in the measure in which the Chris- 
tian offers no resistance (dvtictyTe TO SiaBor, Kal hevEeras ad’ 

vpav, Jas. iv. 7). The resistance, however, and the capability of 
resistance, lie in this, that we should in faith oppose to that feeling 
of pain or pleasure, which has a tendency to take our minds captive, 
the power of Christ and of His word, by virtue of which He is 
willing to aid us against all feeling, and to gain in us the victory over 
feeling. For just as this faith in us ceases to be the centre of our 
life, a we bear in us the desire to yield to our feeling a mastery 
over our faith, that bondage commences in which the ‘impulses of 
our effort and aim lie beyond those relations within which Christ 
is willing to remain with us and in us as Overcomer and Conqueror. 
For His will it is, that we should cling to Him in faith against all 
feeling of our natural desires, as to the Lord who overcomes all our 

feeling, and hereby either turn it into the paths of that order of 
nature sanctioned by Him, or mortify it where it is directed against 
this order. But just as we make our feelings the law of our con- 
duct, our heart falls away from that command over our nature 
which is given us in Christ; and our Ego, thus forfeiting this 

command which we possess in Christ, relapses into the bonds of 
our natural and corrupt life, which, in itself enslaved, involves 
more and more our selfish desire in emotional appetite (a@os 

értOupias, 1 Thess. iv. 5), in sin-producing passions (7a0yuata tov 
dpaptiav, Rom. vii. 5); and, as the materia peccans, sin, which 
works every kind of concupiscence (Rom. vii. 8), gradually re- 
gains mastery in us. ‘This relapse into old ways is, however, not 

merely the result of a process of natural necessity, but at the same 
time the consequence of judicial abandonment, whereby the Lord 
turns away from those who sell themselves to their personal feeling, 
instead of opposing themselves to all feeling, in faith on eit 
merciful Redeemer. Therefore here also I abide by this opinion, 
that, in the struggle against temptation to evil, the chief point is 

not to investigate what kind of painful or eetatre feeling ex- 

cites our selfish desire, but to prove ourselves, whether in each 
moment of such excitement we betake ourselves in faith for refuge 
to our Lord and Saviour, who forgives our sins and delivers us, 
and by His help mortify the power of those feelings which enslave 
us. For only by faith in His grace, which overcomes sin (duaptia 
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jpav ov Kuptedcer ov yap éate bd voor, AAXG bd xadpw, Rom. 
vi. 14), do we become master over all sinful temptations, and are 
enabled to make that calling of ours and election sure (2 Pet. i. 10), 

_ whose strength lies in this, that in full assurance of that divine 
power we set ourselves against our feeling—that power which, in 
the very midst of our conflict with sin, has bestowed upon us all 
things that pertain to life and godliness (2 Pet. i. 3). 

That confidence, moreover, which enables us perseveringly and 
energetically to resist the rising of a temptation to evil, I would 
describe in the words of Luther, when he says: “It matters not 
that a man feels evil desires, provided only that he strives against 
them. For this reason such a one must not judge by his feelings, 
as if he were therefore lost; but must wrestle with the remainder 

of sin, which he feels, all the days of his life, and must allow the 
Holy Spirit to work in him, and must sigh without intermission 
that he may become free from sin. Such a sighing never ceases 
with the believer, and reaches deeper than can be expressed (Rom. 
viii. 26). But he has a precious Hearer—namely, the Holy Ghost 
Himself—who feels that yearning deeply, and also comforts such 
consciences with divine consolation. Thus must there always be a 
mixture, so that we feel both the Holy Ghost and our own imper- 
fection; for it must always be with us as with a sick man who is 

under the hands of the physician, yet in order to be cured by him. 
Let no one therefore think thus: This man has the Holy Spirit ; 
therefore he must be quite strong, and do only meritorious works, 
and have no infirmities. Nay, it is not so; for it cannot come to 
that, while we live in the flesh upon earth, that we should be with- 
out weakness and defect: therefore the holy apostles themselves 
also often lament over their conflict and sorrow. And thus the 
Holy Spirit is indeed hidden from themselves according to their 
feeling, except that He strengthens and sustains them in their conflict 
through the word and faith.” 

(5) It is of importance for our conduct toward ourselves, for 
the regulation of our daily life, to ascertain and to keep in view the 
relation within which we feel ourselves tempted by ungodly desires. 
But here the point is, not the quality of the original cause of the 
temptation in itself, nor the diagnosis of the passive emotion we 
undergo, but this, that we test ourselves, whether our state, both 
with regard to the things which supply the allurement of temp- 
tation, and to the emotion excited in us thereby, is regulated 
conformably to our faith. The mere self-examination of our con- 
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ditions, as distinguished from this, and of those relations which 
regulate and call them forth, does not lead to the right goal. 
For herein is wanting that éupa mvevpartixoy, that eye of faith, 
which, although at moments obscured, has yet learned and is 
capable of testing and of determining man’s inward state by the 
light of the word. That which Paul demands under special and 
definite circumstances, and for a particular object, that we should 
examine ourselves whether we be in the faith, that we should prove 
our own selves, in order to know ourselves as those in whom Christ 
dwells (2 Cor. xiii. 5), holds good universally as a means of pro- 
tection, and remains the principal task in all those manifold temp- 
tations in which He who was tempted in all respects like ourselves, 
yet without sin, wills to show forth by us and in us the power of 
His rich and sin-subduing grace. But whether we stand in the 
faith, is not to be learned from such considerations as these, whether 
or not we feel and experience temptations to sin, and of what sort 
they are, still less from the circumstance that we are in no wise 
aware of this or that, or perhaps of any kind of temptations ; least 
of all from our supposing, by aid of means which lie outside of 
Christ’s fellowship with us, and of our fellowship with Him, to 
obtain the mastery over our temptations to evil, but from the fact 
that at the very first rise of tempting thoughts we oppose the same 
with the confidence that the Lord knows how to deliver us from 
temptation (2 Pet. i. 9), that we are more than conquerors through 
Him that loved us (Rom. viii. 37), and that this our faith is the 
victory that overcometh the world (1 John v. 4). No kind of 
analysis of ourselves and of our frames strengthens us for this 
certainty, but only the believing grasp wherewith, in spite of them, 
we lay hold of that power of our Lord (assured to us in the midst 
of temptation and in the word of promise) which overcometh the 
world. 

On the other hand, for a just and successful practical manifes- 
tation of our faith, for that effective concentration of its power 
which is required by the nature of the temptation (the m7 els aépa 
dépew, 1 Cor. ix. 26), for that which consistently with faith we have 
to do and to leave undone in temptation (the éyxpdrea of faith; 
comp. 2 Pet. i. 6 with 1 Cor. ix. 25), it is of great importance 
clearly to ascertain the individual nature and root of the tempta- 
tion springing up in us. Only this again must be so accomplished, 
that, in order justly to estimate the commencement of temptation, 
and effectually to resist it when it has commenced, we should look 
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for the enticement to evil not so much in the’ concrete world of 
things that surround us, as in that selfish perversion of the mind 
by which we convert the order of their relations to us into disorder. 
We regard that which in the last instance is of God, as something 
which in the first and last instance is our own, and subject to our 
own voluntary disposition, and then attribute the perverted pro- 
pensity with which we attach ourselves to our relations with ex- 
ternal things to the things themselves, while its root rests in our 
perverted position with respect to these things. In other words, 
we make the human depravity which prevails in this world, the 
world in which evil predominates, identical with the world of 
divinely constituted relations, in which the evil nature that lies in 
man exercises its destructive lust. From this error and confusion 
we must first be free in that self-knowledge and a knowledge of 
the world which belong to faith, in order that we may oppose a 
proper resistance to evil temptations. ‘The earth is the Lord's, and 
the fulness thereof (1 Cor. x. 26). Nothing is in itself impure 
(Rom. xiv. 14). “Unto the pure all things are pure; but unto 
them that are defiled and unbelieving is nothing pure, but even 
their mind and conscience is defiled” (Tit. i. 15). True indeed, 
there is no creaturely goodness which is also unobjectionable, in the 
sense that anything creaturely possesses in itself an absolute good- 
ness and perfection, when separated from God and that order and 
object of its being which have been established for it in this relation. 
But as a creature of God, and received in this light with thanks- 
giving, everything is good, and nothing to be refused; for in this 
relation it has its sanctification in itself, and is also subjectively 
sanctified by us through our prayer, which brings God’s word be- 
fore Himself (1 Tim. iv. 4,5). But if we strip the creature of 
this its relation to God, and ourselves (in our position with respect 
to the creature) of our relation to God, then do the so-called pura 
naturalia become impura, and take the shape of a world of tempta- 
tions, not by their own nature, but through the depraved nature of 
our selfishness, in which we place nature out of its relation to God, 
and God out of His relation to nature, and place ourselves, z.e. our 
Ego isolated from God, over against a godless nature and a God iso- 
lated from nature, as a spiritus rector, and hence fall into bondage. 
And not less do those who, as they say, desire to keep their relation to 

God pure, fall under this curse and righteous judgment—since they 
‘tread under foot the created nature in them and outside of them, 

as something severed from its connection with God—than do those 
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others who, as it were, tread God under foot, while they concede to 
creaturely nature, severed from God and His will, a kind of divine — 
and sovereign right to its impulses over us. For there is no will 
of God in us and over us which is not at the same time a will of 
God which extends to the totality of all those actual conditioning 
elements of our existence which support us, and to all those rela- 
tions therein implied of ourselves to God as well-as to the world, 

_ to spirit as well as to body, to ourselves as well as to the fulness of” 
things external, to the end of a harmonious superiority and in- 
feriority. Where man isolates himself from this organically com- 
posed, divinely established reciprocal relation, and by his selfish 

choice subordinates the higher to the lower, or breaks the chain of 
those relations which are appointed for our training and the prac- 
tical manifestation of our faith, and only permits to separate and 
isolated members a power of influence, making of these objects of 
exclusive partiality and nurture,—there this disorder which we thus 
introduce continues to produce new and inordinate desires,—in- 
ordinate, because turned against that comprehensive order, by whose 
instrumentality the Christ-restored man has practically to manifest 

- his dominion over every domain of life, as a power of life and not 
of death, as a power of sanctification and glorification, not as one 

of unsanctification and destruction. Wherever any one withdraws 
himself from this task, placing individual relations within which 
this task is to be performed by us, whether it be in selfish aversion 

and rejection, or in selfish partiality and fondness, out of connec- 
tion with that calling of Christians to dominion and to holiness,— 
there those relations of life, though in themselves divinely appointed, 
become to us a constant leaven of ungodly temptations. And all 
this because there arises in us a self-pleasing desire, either not to 
rest at all in those divinely established relations, or not so to rest in 
them as we have been appointed for them and they for us by God, 
and as they have been organically arranged for the totality of our 
life relations. 

Thus, in order to avoid temptation, and to resist it when it has 
entered into us, the chief motto must not be this: This or that is in 
itself impure; but rather this: ‘“ All things are ours; but we are 

Christ’s” (1 Cor. iii. 22, 23); “ All things are lawful for me; but 
I will not be brought under the power of any” (1 Cor. vi. 12). 
And this holds good universally of all created things, and of their 
divinely established relations to us, as exciting pain or pleasure. 

Whether we remain their master in Christ, and make them, through 
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the instrumental service of their working.on us, serve as an exercise 
of our dominion over the whole domain of life, is really what it comes 
to, and is that to which we must look. When in all these relations 
Christ in us abides the Lord over all things, there is temptation over- 
come. And wherever and in whatever way anything tempts us to 
weaken this dominion, there there exists a temptation to evil, which 
comes not out of the things, but out of ourselves. The chief point 
always is, to keep the faith, and with it the obedience of the heart 

in faith (rnpety tHv wiotw, 2 'Tim. iv. 7). The domain of life, 
however, in which temptation of our faith presents itself, conditions 
only the secondary form of our resistance, and of our self-struggle 
in faith. ‘The primary point is, that our resistance should be made 
in the strength of faith; but in the second rank it is of importance 

that the form of resistance should also be adapted to the form of 
temptation, and that the subjection of the body (trwmidfew ro 
capa kal Sovraywyeiv, 1 Cor. ix. 27), as well as the bringing into 

- captivity of every thought and imagination which exalteth itself 

against obedience to Christ (2 Cor. x. 5), should be present where 
the nearest form of the temptation, or its nearest relation, demands 
either the one or the other. For the aim of our preservation 
embraces us wholly—spirit, soul, and body (1 Thess. v. 23). And 
whatever the aims and objects of our inclination and love may be, 
which are external to us, there is no naturally sanctified love of 
such a nature, that the sanctification of our hearts in Christ does 
not demand the subordination of this love to our love of Christ. 

Wherefore the requisition that applied to the Levites in the Old 

Testament (Deut. xxiii. 9) is to be held sacred by all Christians, 

as the vital law of their heart—to love nothing, not even father 

and mother, beyond, that is more than, Christ (Matt. x. 37). Yea, 

rather does it concern us in every possession, in all sorrow and joy, 

in all gain and use, to elevate the heart in Christ above all this, 

and so to secure ourselves from the danger of abuse. (Comp. 

1 Cor. vii. 29-31, 7d Aowrdv eortww, Wa Kat ot ExovTEs Yyuvaikas ws 

pn exovTes Bat, Kal of KAalovTEs HS fi) KNALOVTES, Kab ob YalpovTes 

ws fut) yalpovtes, Kab of ayopatovTes ws pu) KATEXOVTES, Kal ot xpo- 

HEVOL TOV KOT LOY WS fun KATAYPOLEVOL. ) 

(6) Lhe recognition of the infallible certainty of a struggle 

with temptation, is the best weapon against the highly dangerous 

spiritual state of false security in the Christian. It stands in 

direct opposition to the prayer which our Lord has charged us with, 

“Lead us not into temptation.” And as this delusion rests on a 
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misapprehension alike of the proper state of the soul of one who is 
converted and regenerate, and of the way in which even that which 
is in itself unobjectionable may become for us an occasion of ob- 
jectionable desire, so it also entices us to a false line of conduct, 
both towards ourselves and towards those external things which 
constitute the sphere of life which supports our earthly existence. 
The Christian is in a false state of security if he is ignorant of the 
sin which so easily besets us (edweplatatos awaptia, Heb. xii. 1), 
and in the willingness of his spirit forgets the weakness of his flesh 

(Matt. xxvi. 41). To him rather must the words ever be applicable: 
“ Let him that thinketh he standeth, take heed lest he fall” (1 Cor. 

x. 12). For in the opposition between the old and new man the 
danger impends over the Christian of a divided soul (Sépvuyov civas, 
Jas. i. 8, iv. 8). And we can only avoid this danger by a constant 
purifying of the heart (ayvicate xapdias, Jas: iv. 8). For the evil 
comes not from without into us, but from within, out of the heart 
(comp. Matt. xv. 19 with vers. 18 and 11). In general, therefore, 
it is to be called wrong to suppose that we ought to place the 

precept, “ Touch not, taste not, handle not” (Col. ii. 21), either in 
place of, or before and above the purification of the heart. But, on 
the other hand, since the heart of the Christian even needs a con- 

stant purification, the statement, “ ‘T’o the pure all things are pure,” 
does not become an opiate to the Christian, but rather a goad to his 
conscience. Tor precisely on that account he is careful over him- 

self, that not even that which is in itself unobjectionable should 
become to him, in an objectionable state of mind, the source of a 
defiling pleasure. And this so much the more, the more decidedly 

he knows how delicate the relation of the Christian is to Christ, 
and that the slightest leaven of impurity tends to trouble and 

corrupt the whole of that relation (in the same way that he who 
offends the law in one point is guilty of all; Jas. ii. 10). And since, 
when a perverted propensity and direction of heart has once estab- 
lished itself, abstinence cannot be practised in us without at the 

same time abstaining from those things which exercise a charm over 
us, which acts perversely upon our perverted nature, although it is 
in itself not opposed to God; therefore an honest purification of 
heart must have, as its result, abstinence even from such things as 
have a creaturely power of attraction, which threatens to injure 
the perfect power of those relations of ours which are above the 
creature, even if we here took into consideration nothing else 
but the fact that our delight in things temporal must not stand 



‘| <a 

By lee 

§ 28.) THE STRUGGLE AS A WARDING OFF OF TEMPTATIONS. 267 

higher than our delight in things eternal. For in this case it 
serves for no excuse, that that transitory delight is in itself truly 
blameless. 

(7) That is blameless which is in nowise prejudicial to us in the 
solution of our life’s problem as appointed by Christ; while that is 
more than all else to be desired which avails for this solution, and 
furthers it either directly or indirectly. This problem of our life is 
pointed out to us in the word, and comprises not only our personal 
and individual relations to God in Christ, but also the totality of 
our relations to the world which Christ has come to redeem, as well 
as to those who have become participators of the same redemption 
as ourselves. For this reason, we have first of all not merely to 
deduce and to decide from ourselves and the state of our own per- 
sonal and individual experiences, that which, as furthering us in all 
these relations of life, we have to oppose to what is a source of 
temptation for us; but we must herein be guided by the standard 
of the divine will as laid down in the word. It is this sure objec- 
tive standard alone which guards against the false subjectivism of 
our judgment concerning that which we have to avoid as a source 
of temptation. On the other hand, however, we have to do no less 
with a question of accurate self-knowledge in reference to our own 
individual and personal nature and character, in order to guard 
against and subdue, in true watchfulness and abstinence, those 
temptations which lie nearest to us, which might injure and disturb 
the right solution of our life’s problem, in our position alike towards 
God and ourselves, and towards the world and the brethren. And 
here, along with that maxim,’ “All things are lawful for me” (1 Cor. 
x. 23), this other also applies, “ but all things are not expedient ; 
all things are lawful for me, but all things edify not” (cbid. ; comp. 
1 Cor. x. 33). For that power over all things which I possess in 
virtue of my freedom by faith in Christ, becomes itself a tempta- 
tion to me, if I allow myself to be led away by it, to free myself 
from that bounden duty of love to my neighbour, and allow my 
freedom to become to him a stumbling-block of temptation. Even 
to the Christian, regenerate and converted “ Ego,” apply, as a 
caution against temptation, the words, “ Let no man seek his own, 
but every man what belongs to another” (1 Cor. x. 24). In so far 
as this comprises at the same time a positive testimony of the 
Christian character in its outward relations, it will be reserved for 
after discussion. To this place it only so far belongs as was neces- 
sary to point out how littlé the standard of that which, as a source 
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of temptation for ourselves, and for the position in which we stand 
to Christ (when viewed as limited to ourselves), suffices to determine 
what we have to put away from us, as being a temptation hostile to 
the task of the Christian’s life. 

The struggle against a// temptation is, however, erroneous and 
fruitless in proportion as the Christian desires to carry on the war- 
fare with other weapons than those which have been given him by 
Christ, as a means of self-renewal (comp. § 25, note (7)). The 
state which forms the distinction between Christianity and heathen- 
ism is thus characterized in Scripture, that “God suffered men to 
walk in their own ways” (Acts xiv. 16). Hence nothing is of more 
importance than that the Christian, in the struggle ordained for 
him, should shun all ways of his own, all ways of merely human 
commandment and teaching (Col. ii. 22). The armour of God, in 
which we become victorious, is that alone which the Apostle Paul 
describes (Eph. vi. 13-18). And the chief pieces of it are the 
shield of faith and the sword of the Spirit—the word of God. 

With these the might of Satan is to be overcome, of which the 
apostle there expressly declares that against it, and not so much 
against flesh and blood, lies the warfare of a Christian. 

Touching the universal importance of this knowledge to the 
Christian, comp. § 26, note (5). The question which might here 
immediately arise is this: Whether it is important to the Christian, 
and in what sense, in that warding off of temptation to ungodliness 
which is incumbent upon him, to become conscious in the individual 
instances of the satanic origination of such temptation ; or in this 

way perhaps to distinguish individual temptations as satanic, from 
others whose origin we seek in our own heart, in the condition of 

our natural state, or in the form of a corrupt state of the world 
around us. In this inquiry, it will be necessary to bear in mind at 
the outset what follows. This in the first place, that in every 
temptation to ungodliness the Christian has the firm assurance 
that it is connected with him who opposed Christ as tempter, and 

whom Christ, for us and for our advantage, has overcome. We 
cannot distinguish in their origin satanic from non-satanic tempta- 
tions, but must remain convinced in every temptation with whom, 
in our struggle against it, we have in the last instance (so far as 
the creature is concerned) to do. For all that is opposed to God 
belongs to the rule and sovereignty of the tempter. By the know- 
ledge, therefore, that it is in one case our own carnal incontinence 
(1 Cor. vii. 5; comp. 1 Tim. v. 11-13), or in another case the 
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world’s hatred, and the oppressions and sorrows which arise from 
it (1 Thess. il. 3), or in a third case the lusts which come from 
our own selfish love of the world (Jas. iv. 1 ff.), that prepare temp- 
tation for us, there is not excluded that other knowledge, that in 
all this the tempter has at the same time his work (1 Cor. vii. 5; 
1 Tim. v.15; 1 Thess. 11. 5; Jas. iv. 7). Just as little is the parable 
of Christ, of the way in which in different souls the word of God 
is dishonoured, so to be understood as if at one time the destructive 
influence came from Satan (Matt. xii. 19; Mark iv. 15; Luke 
viii. 12); at another time from persecution for the word’s sake 
(Matt. xili. 21; Mark iv. 17; Luke viii. 13), or from the cares 

and pleasures of this life, and the deceitfulness of riches (Matt. 
xiii. 22; Mark iv. 19; Luke viii. 14). For as even in the first of 

the instances set forth in the parable, not only Satan is taken into 
consideration, but the heart also (there likened to a hard-trodden 
road), which is only so far moved by the word as its sound reaches 
the ear without the word being opened in the heart to the under- 
standing; so also the mention of the immediate (ed@vs, Mark iv. 15) 
entrance of the satanic power serves only to portray the state of 
those in whom, through the hardness of their own heart, the 
dominion of Satan is still entirely unbroken, so that there is not yet 
any special need, by other painful or pleasurable enticements or 
assaults, to detach the heart from the word. But where, as in the 
other two instances, the word has begun to cleave to the heart, and 
just in this way a beginning is made in breaking the power of that 
dominion, then it happens that by means of other enticements, t.c. 

if I may so say, in roundabout ways, Satan endeavours to re- 

establish his half-broken sway. For those who become children of 

the evil one, or, in the words of the other parable, tares among the 

wheat, become so by the influence of the enemy of Christ (Matt. 

xiii. 38, 89), without hereby excluding those intermediate instru- 

ments by which Satan again seeks to acquire power over those 

who had begun to free themselves from his ascendancy. From all 

this it follows, that it is not permissible for us to be unwilling to 

trace a display of the power of the tempter, in the case in which 

we are able to perceive and name the instrumental means of our 

temptation, existing in our own state or in the conditions of the 

world which stands over against us, or to wish to call those temp- 

tations alone satanic for which we suppose ourselves unable to 

find or to detect any point of contact either with ourselves or 

our relations to the external world. For (and this is the other 
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consideration) we cannot speak at all of any satanic temptation to 
ungodliness as having actually taken place, except the heart in its 
own desire has consented to enter on that which, in its ungodly ten- 
dency, reveals itself as appertaining to the kingdom of the tempter 
(see above, note (2)). Only this, again, is not to be understood, 
either as if the consciousness of our own selfish, ungodly propensity 
excluded the perception of the influence of the tempter and its import- 
ance, or as if the seduction of Satan to ungodliness is only present 
éo us, when an actual selfish and ungodly desire is already formed 

within us. ‘This last supposition is false for this very reason, that 
the tempter has a domain not only in the actual ungodly lusts of men, 
but in the whele state of man’s nature, as well as in that of the world, 
so far as this has fallen a prey to unnatural corruption,—a domain 
which in itself is exposed to the wrath and judgment of God, but 
which is appointed by God to be experienced even by the Christian 
as an object of the divine wrath and judgment, not in order that he 
may continue under this wrath, but in order, through his experience 
of it, that he may ever again and again flee to God’s grace, and let 
himself be satisfied with this grace alone. The whole of this domain, 
which we have to distinguish from actual sin, as an evil resulting 

from the divine wrath on account of original sin, and which meets 
us in the weakness, destructibility, and frailty of all the conditions 
of created nature, is in itself not one willed by God, although 
brought to pass by His wrath; but now a domain received into the 
economy of the divine scheme of salvation, within which an agency 
of the tempter is both conceivable and real. And indeed this 

takes place in such a way, that the tempter—who, not of his own 
power, not to speak of his own right, but by the decree, will, and 
permission of God, is allowed to become in the sphere of existence 
thus subject to the divine wrath, the executor of divine visitations 
and judgments (comp. 1 Cor. v. 5, 1 Tim. i. 20; and, in another 
way, Rev. ii. 10)—at the same time has for his object falsely to 
mirror forth to the human imagination, as an absolute judgment, 
that effect of the wrath of God which, in His designs, is intended 
to lead to a laying hold of grace. Thus the apostle saw in the 
bodily sufferings which fell to his lot a result of the power of Satan 

- decreed by God, the triumph over which was already consummated 
in this, that he understood them to be a means of corrective disci- 
pline against spiritual exaltation, and gave himself up to repose on 
the (to him) certain grace of his Lord (2 Cor. xii. 7-9). In the 
same sense, the divinely decreed sentence of death is elsewhere: 
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named a domain subjected to the power of Satan (6 dudBonros 6 7d 
Kpatos €ywv Tod Oavarov, Heb. ii. 14) not as if the devil absolutely 
decreed death, but because death, as the final accomplishment of 
that corrupting power of the tempter which allures to sin, takes 
place, where the looking to Christ, the Subduer of the prince of 
death, has not taken away the power of Satan, and hereby brought 
about also the deliverance from the bondage of the fear of death. 
If we reflect on all this, we shall, in the first place, not everywhere 
so speak of the agency of Satan as if it stood apart from divine 
government; but we shall distinguish the place where Satan, against 
his own will, must become the executor of God’s visitations, which 
he intends to serve for corruption, while in God’s purposes they 
are to serve for probation, for “sifting the wheat” (Luke xxii. 31; 
eomp. the passages already quoted, 1 Cor. v.'5, 1 Tim. i. 20). For 
the decree as well as the fear and terror of death, the decree as 

_well as the fear and terror of suffering, become an effect of Satan’s 
power answering to his designs there alone, where the tempter 
gains room to pervert the immediate, and at the same time divinely 
appointed, disciplinary feeling of such decrees into a slavish terror 
contrary to God’s word, by which we abandon faith in God’s 
triumphing grace. Again, we shall not so speak of any power of 
Satan to tempt to ungodliness, as if such could take place, where 
our own heart had not at the same time given way to the evil 
desire of rather believing the lies of Satan than God’s word and 
God’s truth. For it avails not to accuse and condemn Satan, but 

ourselves, if we wish to endure temptation, and to abide in the 
sin-forgiving fellowship of Christ. Finally, we shall not venture 
to divest this or that temptation of its final connection with the 
tempter, and, on the contrary, to characterize others as exclusively 
satanic, but only to describe that shape in which a temptation has 
openly assumed a satanic shape. Such is that temptation in which, 
by reason of being and becoming tempted, we come to this, to 
allow the word of Christ to be torn from our hearts—that word by 
whose instrumentality He desires to be just with those who acknow- 
ledge to Him their temptation and liability to be tempted, provided 
they ask, at the same time, exclusively after His thoughts and His 
intentions revealed to them in His word, and not after the thoughts 
and designs of the devil, in order to acquire and to keep in these 
thoughts of comfort and promise power against all temptation of 

Satan, of our own hearts, of the flesh, and the world. This conflict 

between the lies of Satan and God’s word and truth is, according 
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to the nature of the case, only experienced by those in whom the 
word has taken root; and its possession has to undergo the fiery 

ordeal of the high spiritual assaults, of which just as naturally 
those know nothing whose heart is estranged from the word of God, 
and lies in unconscious bondage to its own lusts. Hence the pre- 
dominant renunciation of Satan, whose existence, mode of action, 
and power reveal themselves to those alone who are truly in Christ, 
and have learnt in Him to resist and overcome the tempter. Tor 
the perfect.light alone reveals the whole depth of the darkness, and 
becomes master over the evil in subduing its deepest root, while at 
the same time in Christ we recognise the foe as one already judged 
and overcome by Him—one who has no more part in those who are 
in Christ and abide in Him. What it is, however, amidst and in 
spite of all satanic assaults, to be and to abide in Christ, of this 
Luther has borne testimony in innumerable passages, of which I 
will here only bring forward one, in which he makes the following 

application of the words of the fifty-first Psalm, “ Against Thee, 
Thee only, have I sinned :”—“If Satan, by the law, harasses and 
torments the conscience, as it stands in the Revelation of St. John 
(xii. 10) that he day and night accuses the saints before the face 
of God, then is it time, and highly needful, that we should meet him 
with this verse, and thus address him: What do my sins concern 

thee, Satan? I have not sinned against thee surely, but against 
my God. I am not thy sinner: what right, therefore, hast thou 
over me? If, therefore, I have sinned and committed what is truly 
and indeed sinful (for Satan is wont sometimes to terrify us with 
pretended and fictitious sins), on which account thou blamest and 

accusest me, yet have I not sinned against thee, but against my 
God, who is long-suffering and compassionate ; not against the law, 
not against conscience, not even against men and angels, but only 
against my God. But the Lord my God is no devil, no cruel one, 
no tyrant, nor executioner, as thou art, who doest nothing but 
terrify us men, and threaten us with death and hell-fire. But to 
those sinners who feel their misery and covet His grace, God is 
compassionate, kind, just, and gracious. Against such a God, not 

against a tyrant and murderer as thou art, have I sinned. ‘There- 
fore, O cruel one, thou hast no right over me, neither to claim nor 
to accuse me; but God, who is kind and gracious, He has right 
and cause against me. But He has given promise to me, and to 
all those who confess their sin, that He will forgive us our sin, and 
show us grace and mercy in Christ. With those only is He wroth, 
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and threatens to punish them, who will not acknowledge their sin 
and uncleanness, and will not allow Him to be justified in His 
words, in which He adjudges us all to be sinners.” 

Such an application of the divine words is the way to resist and 
to overcome even the greatest and most perilous assault, not with 

our own thoughts or in self-chosen ways, but with the armour of 
God. 

§ 29. d. The Import of the Struggle as Self-preservation against 

Fall and Apostasy. 

The full earnestness and the entire meaning of the struggle 

against temptation, ordained for the Christian, lies in the know- 

ledge that that blessing of grace and salvation assigned to him in 

regeneration and appropriated by him in conversion, is one that 

may be lost (1). And indeed, in the case of the Christian, this 

knowledge attaches itself to his possession of salvation in such a 

way, that he knows of a peculiar danger of abuse of the same, 

along with which the commencement of that apostasy may begin 

which deprives him irrecoverably of grace. The abuse consists in 

this, that we turn away the grace and freedom received from being 

actively employed alike in the lordship and in the service which are 

in Christ, and that we wish to make this grace and freedom serve 

for the purpose as well as for the palliation of self-seecking enjoy- 

ment. Without this perversion, the more or less conscious kind of 

which determines not the nature, but the degree of the offence, a 

regenerate and converted Christian could not fall away from that 

“stedfastness” of which he has become a partaker through grace (2). 

And just in the knowledge of this possible perversion there at the 

same time remains with him that salutary fear of God, in which 

he has to work out his own salvation, and wherein he possesses the 

corrective against false security. Only where the Christian divests 

himself of this fear does the temptation with its lust gain power 

over him, so that he forgets to make active use of the grace and 

freedom bestowed upon him, neglects the bridling of his old nature, 

and thus falls back into the same (3). The relapse occurs where 

the consent of the will to the enticement of the desire takes place, 

Ss 
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so that one “does the will” thereof—an act which is sin, it matters 

not whether this act be an inner one performed in thought, or one 

consisting in an outward work, ¢.e. a work which embraces the soul, 
and at the same time the members of the body as instruments (4). 

This relapse does not involve in it the loss of grace, if two things 

are held fast: first, the incompatibility of such sinning with the 
position of a child of God; but at the same time also the certainty, 

sealed by promise, of our being able to rise again, in Christ and 

through Christ, from such sin in repentance and faith. The first 

knowledge keeps us in a state of receptivity for the inward correc- 

tion and chastisement, in which the Holy Ghost judges our sin; 

the second protects us from that despair, in which we pervert the 

salutary chastisement into a supposed token of reprobation (5). 

But in proportion as we become steeled against the one as well 

as the other knowledge, turn ourselves against the goad of re- 

pentance as well as against the comfort of faith, and allow the 

mastery to that sin which is incompatible with both, the danger of 

apostasy threatens. Apostasy has actually taken place when the 

initiatory fleeing from the corrective as well as comforting grace 

degenerates into conscious and persevering blasphemy. Not as if 

this sin alone led finally to judgment. For judgment is threatened 

against all those who suppose themselves able to have and to keep 

grace without actively employing the grace possessed in corre- 

sponding ways, and in such active employment fulfilling the will 

of their God. But that sin of apostasy alone is threatened with 

this, that whosoever falls into it, no more on earth will find a way 

of repentance (6). And because, in the case of those who are 

regenerate and converted, this can only come about in a gradual 

development of the lordship of sin, and no one is able to determine 

beforehand when the ripeness for such fruit of corruption takes 

place, so much the more does the Christian know that he has to 

protect himself against every fall as a possible commencement of 

apostasy into corruption (7). 7 

(1) There is within the compass of Christian ethics no point 
which so much needs to be considered with “ fear and trembling,” 
and to be guarded on every side, as that which lies before us. For 
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in none is the delicate and sacred boundary-line so easily injured, 
which protects the joyousness of believing confidence in the grace 
of God, on the one hand against despondency, and on the other 
against presumption. Least of all in this case does a mere theoriz- 
ing drawing of inferences suffice, without the actual knowledge and 
experience of the struggles and temptations which move a Christian 
heart. 

In order to destroy the dream of a possession of grace which 
cannot be lost, and of an unconditional continuance in the same 
promised to the individual, there needs, along with the recollection 
of what has been explained in earlier paragraphs as to the relation 
of regeneration, conversion, and renewal, only a glance at the ad- 
monitions and warnings laid down in New Testament Scripture. 
They not merely hold up before us possibilities and actualities of 
wandering from the truth (wAavac@at amo THs adnGetas, Luke v. 
19), of making shipwreck of the faith (1 Tim. i. 19), of apostasy 
from the living God (Heb. iii. 12), and of falling into ungodliness 
of every sort (comp. 1 Cor. xi. 5-12, and other passages); but 
they also require positive activity in order to make our calling and 
election sure (2 Pet. i. 10), and speak of a faithfulness even unto 
death (Rev. ii. 10), and of a holding fast of the beginning of our 
confidence even unto the end, as the condition under which alone 
we are at liberty really to regard ourselves as fellow-partakers or 
fellow-heirs of Christ (Heb. iii. 14). Certainly the prediction of 
an impending general apostasy (a4mootacia) forms the dark back- 
ground to the prophecies which refer to the kingdom of Christ and 
its history (comp. Matt. xxiv. 11 ff., xxiv.; 2 Thess. i. 3 ff.; 1 Tim. 
ee Ls: 1 John i. 1832 Peto, 3; Jude 18). 

(2) The process by which, in the case of a Christian who is 

converted and a partaker of the new birth, actual antichristian 

conduct is arrived at, is a different one from the way in which 

temptation acquires the mastery over the natural man. ‘True, in- 

deed, the latter is not without God to such a degree that there 

should come into consideration merely his creaturely corrupt nature, 

and not also that creaturely relation in which he stands to God by 

means of the spirit of his conscience. But in quite a different way 

has he who is regenerate through God’s word and sacrament, and 

converted, acquired a power of withstanding temptation, and a 

capacity of obeying God’s will, by virtue of which it is not possible 

to conceive of his succumbing to temptation without a simultaneous 

or antecedent turning away from that which has become his in 
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regeneration and conversion. Now this turning away may enter 
in and make its appearance in very different forms, just according 
to the manifoldness of the objects for which the fellowship of the 

regenerating power of the Holy Ghost is bestowed on a Christian. 
But a radical injury done to the gracious relationship in which God 
stands to the Christian, and the Christian to God, will precede all 
these forms. And the common characteristic feature of this injurv 
can be no other (according to the root of sinful conduct in man) 
than that he desires to possess, to use, and to misapply in selfish 
ways, the grace and freedom bestowed upon him for destroying 
selfish conduct (comp. as contrast to this, § 28, note (1), and § 19, 
note (4)). The possibility of this result lies in the way in which 
the Christian. also, along with the possession of the blessings of 
grace, is subjected to a test of his freedom (§ 27, note (1)). This 

freedom, however, is just as much the possession of a definite 
ability (Svvac@ac), rooting itself in the grace of Christ alone, as a 
corresponding active employment (zroveiv) of this possession (in 

opposition to apyov, dxaprrov civat, 2 Pet. i. 8). And the test 

consists, on the one hand, in this, whether I seek this my ability 
only in Christ (yapls ewod od Stvacbe moveiv ovdév, John xv. 5), 
and then also hold fast the full power of this ability in faith (7av7a — 
icyve év TO evduvamovvTé we, Phil. iv. 13; wavta dvvata TO Tro- 

tevovtt, Mark ix. 23); but, on the other hand, in this, whether I 
keep all my doing in conformity with Christ’s doing, ¢.e. do nothing 

which I cannot do in the name of Christ, as representing Him and 
His will working in me, and regulating my willing and acting (wav 

Ste éav Trowdmev ev Ady 7 ev Epyo, Tavra év dvoyate’I. Xp. trovety, 
Col. ui. 17). Where I neglect the first, I fall away from the way 
of grace, on which Christ wishes to go along with me, and to fit me 

for right acting, and fall into ways of my own (as e.g. is meant in 
that THs ydputos é&errécate, Gal. v. 4, if a man will seek by the 
way of the law what the gospel bestows and gives). And if I do 
not hold fast the second in faith, instead of that courage which 

Christ wishes to give me, I fall either into the presumption of 
self-made courage (that iyAodpovety in contrast with doSeicbar, 
Rom. xi. 20, where one strikes out the év Td évovvapodvti je, and 
says, €yo mdvta ioyvw), or into the despondency of pusillanimity 
(cduyopuyov, druyomicTov eivat, 1 Thess. v. 14, Matt. viii. 26). 
And where, finally, I throw to the winds the third—the placing of 
all my acting under the name and the rule of Christ—there I fall 

with my acting into that lawlessness which is nothing better, if 
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one desire to serve God after rules of his own (€@choOpyoxeta, Col. 
ii, 23), than if one adorns with the name of grace and freedom 
the lawless, selfish tendency of life, makes liberty a cloak of mali- 
ciousness (1 Pet. 11. 16) and an occasion for the flesh (Gal. v. 
13), and turns the grace of our God into lasciviousness (Jude 4). 
But whatever form, in the case of the individual, in its further 
course wandering from the truth may assume, it can certainly 
occur in no form, as regards the regenerate and converted man, 
without some injury being first inflicted on his fundamental re- 
lation to Christ, in consequence of which that is possible which 
in the second Epistle of Peter is so expressively called falling 
away from one’s own stedfastness (éemimrew tod iSlov ornpuypod, 
2 Pet. iii. 17). 

When I said in former editions, that the common characteristic 
of every fall in the case of the regenerate and converted man is a 
sinning against better knowledge and conscience, in a certain sense 
this is to be maintained even still. Only not in such a way that at 
every moment of every fall, the fall is a denial of a distinct better 
knowledge and conscience. It is applicable only so far as in him 
who is regenerate and converted, the ignorance respecting the 
gracious and saving will of God is broken up; and a violation of 

this will cannot take place without the darkening of a better know- 
ledge (9 cxotia érudrwoe Tos OPGarpovs avtod, 1 John ii. 11). 
But this darkening can just as well begin at the knowledge of the 
root of all Christian right conduct, in such a way that, in conse- 
quence of this fault, in individual cases of temptation a clear indi- 
vidual knowledge respecting the special form of right conduct is not 
objectively present to the Christian ; as it is also possible that the 
Christian, as regards all general knowledge of the divine will, is 
wanting in that exercise of the senses which is necessary for dis- 
tinguishing good and evil in the individual case. And if the latter 
is a facility to be acquired by exercise (aic@ytipia Sia thy ew 
yeyupvacpéva, Heb. v. 14), then in that case, where this facility is 
not present, we are not forthwith everywhere to take into consider- 
ation an antecedent blameworthiness, but also a want of that ripe- 
ness which is attached to the natural stages of human development. 
All this is to be borne in mind, in order that, quite apart from the 
natural human development from childhood to manhood, in regard 
to spiritual birth also, there may not be expected from the very be- 
ginning that perfection to which even in Christ we must first grow 
up and be trained (Eph. iv. 13, 14). Nay, the very supposition of 
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some kind of perfection already reached, is to be reckoned among 

the most dangerous enticements to a fall, and hinders alike the 
acknowledgment that in many things we all offend (Jas. ili. 17), 
as it makes us blind to our need of the daily petition that God 
would grant us eyes enlightened (Eph. i. 18; comp. Rev. iii. 17). 
For there comes in addition that other peculiarity of the deceitful- 
ness of sin, that it makes us as it were blind (ruddds pvuwrdfor), 

whereby, according to the striking expression, a forgetfulness comes 
over us (AjOnv AapSavew Tod Kalapicpod TOY TadaL }uoY apuapTn- 
parwov, 2 Pet. i. 9) of what we ought to do; which forgetfulness 
disappears, perhaps immediately after the fall, but cannot be called 
excusable on this account, because, in the form in which it gains 
power over us, it cannot be called the denial of a present and better 
knowledge and conscience. And therefore also a Christian may 

pray for forgiveness for faults concealed from him with the hope 
of being heard; not on this account, however, because they are 

concealed from him, but because he regards himself rightly as 
being bound to pray for forgiveness for those faults concealed from 
him, inasmuch as he knows of no sin at all excusable in itself, but 
is acquainted only with degrees of greater guilt and desert of 

punishment, when the servant who knows his lord’s will, and has it 
present before him, does it not (Luke xii. 47, 48). When the 
apostle speaks of a mercy extended to him who was before a blas- 
phemer, persecutor, and injurious, and explains the extending of 
this mercy to him in this way, that he did these former things 
ignorantly in unbelief, he thus as much confesses his guilt in this 

unbelief, as by his pointing to grace and mercy he wishes to bring 
forward and to praise the (in contrast with his guilt) marvellous 

procedure of Christ towards him, “ the chief of sinners” (1 Tim. 1. 
14, 15); while the ignorance connected with his unbelief serves to 

explain the mercy that has been extended to him only so far as the 
apostle’s conduct was no obduracy and hardening against an en- 
lightenment and awakening to faith, in which he had formerly 
participated. As also, on the other hand, he says in the days of his 
apostolic office: I am conscious of nothing; but herein am I not 
justified (1 Cor. iv. 4). 

(3) This same fundamental element of Christian knowledge, 
that without Christ we can do nothing, includes in it this other 
knowledge, that we are able to protect ourselves against falling, not 
with that which we are or have become in Christ, but only in main- 
taining the constant connection of that nature which has become 
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ours in Christ, with that God who works in us to will and to do 
(Phil. i. 13). Such working of God in us takes place according to 
His gracious will (i7eép ris evdoxias). But just because it is so, 
faith in this gracious will has at the same time, as its salutary 
attendant, that fear and trembling with which we work out our 
salvation ; Lecause everything here depends on this working of God 
in us, and nothing on that which we perhaps might ourselves be 

able to do and to perform of ourselves, and separated from this 
working of God in us (Phil. ii. 12,13). For this same God is that 
God who, without respect of persons, judgeth according to every 
man’s work (1 Pet. i. 17); and without thinking thereon, there is no 
reaching in the fear of God that holiness which lies at the goal 
(2 Cor. vii. 1) ; yea, no experience of the comforting consolation of 
the Holy Ghost, without walking in the fear of the Lord (comp. 
Acts ix. 81; and concerning the nature and import of this fear, as 
compared with legal fear, above § 25, note (2), and § 16, note (1)). 
Yea, the same Epistle to the Hebrews, which in the loftiest strains 
celebrates the power and joyousness of faith, holds up before the 
reader the alarming word: “ It is a fearful thing to fall into the 
hands of the living God” (Heb. x. 31). Certainly the Apostle Paul 
directs those already often-quoted words, “ Be not high-minded, 
but fear” (Rom. xi. 20), to those who stand by faith, and who look 
on those others who were righteously excluded from the fellowship 
of God’s people by reason of their unbelief, without reflecting there- 
anent that the same thing will happen to them if they continue not 
in that goodness of God of which they have become partakers (éav 
eres TH XpHoTOTHTL evel Kal avd éxxoTHoH, Rom. xi. 22). 
And thus, inasmuch as the Christian, along with the goodness of his 
God, holds up before himself at the same time the entire earnestness 
of His judgments, he has in this fear of the Lord the defensive 
weapon against that forgetfulness of the mere hearer of the word 
(axpoatns ériXnopovns), who does not think on this, that if he is 
really absorbed in the gospel as the perfect law of liberty, and 
continues therein, he recognises it just as a binding rule of free 
activity, which is not satisfied if the hearer is not also a doer 
{routs épyou), a fulfiller of that rule, and one who actively makes 

use of that freedom (Jas. i. 25). 
(4) Respecting the way in which we come to fall into sin, we 

have already before (§ 28, note (2)) spoken in general with refer- 
ence to Jas. i. 15. Here we have only to complete what was there 
said, in so far as we have to deal not merely with the falling into 
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sin alone, but with the knowledge of when and how such a fall 
leads to corruption, to the judgment of death. It is that sin which 
bringeth forth death that is there spoken of. It bringeth it forth 
as infallibly as the desire, when rendered fruitful by the consent of 
the will, bringeth forth sin. What we are to understand by sin in 
the first member of the sentence (Ti«Tet duwapriav), is placed beyond 
doubt by the context. It is the act of sin which is infallibly 
reached, so soon as one has consented to the desire; and it depends 
only on the nature of the desire and its object, whether this act 
shall be an inward and spiritual, or an external one, at the same 

time accomplished with the organs of the body. In the second — 
member of the sentence, where the death-bringing fruit of sin is 
spoken of, the character of sin is defined by the addition, “ when 
it has reached its goal, its maturity” (dmoteXcoOeica). By this 
addition, the idea of sin in the second member of the sentence is 
distinguished from that in the first. But a growth in that sin 
which has manifested itself as sin in act, takes place only in that sin 
which has acquired the mastery, has robbed man of his freedom in 
Christ, and has thrown him again into the chains of slavery. It 
lies in its nature, that it infallibly bringeth forth death, according 
to the righteous judgment of God. What is here deserving of 
special remark is therefore this, that not some particular kind of 

sin, but sin in general, when it has gained this character, is desig- 

nated as death-bringing. That the individual act of sin in itself 
infallibly bringeth death, is asserted neither here nor elsewhere. 
But everything depends on this, that we do not allow sin to reach 
that maturity. 

(5) As to how the Christian has to conduct himself, in order 
that in his case sin may not reach such maturity, a reference to the 

first Epistle of John might suffice. There, close beside one another, 
stand the apparently mutually exclusive antitheses, by holding fast 
to both of which unitedly, and by that alone, the Christian is able 
to protect himself against the over-exuberant corrupting power of 
sin. The first point is the consciousness of the violent contradiction 
in which the committing of sin stands with our divine sonship in 

Christ. To have communion with that God who is light, and to 
walk in darkness, are absolutely incompatible (1 Johni. 6). “ Who- 

soever is born of God doth not commit sin” (iii. 9, v. 18); “He that 
committeth sin is of the devil.” So says John. Just as he lieth 
who walketh in darkness, and saith that he stands in fellowship with 
God, so not less does that man lie, who wishes to walk in tie light, 
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without acknowledging that he needs the blood of Jesus the Son of 
God to cleanse him from all sin (i. 7). We lie if we say that we 
have no sin: if we say that we have not sinned, we make God a liar 
(i. 8, 10); and have no blessing from our walking in the light, if 
we confess not our sins, in reliance on the faithfulness and right- 
eousness of Him who forgiveth us our sins for Christ’s sake, and 
cleanseth us from all unrighteousness (i. 9). In this twofold know- 
ledge alone lies the power of acknowledging thoroughly the great- 
ness of our-guilt, and yet again rising from our fall by a look to 
Christ. Only there is then no rising up, where, along with the light 
estimate of our sin, there at the same time enters the contempt of 
the grace of Christ,—where confession of sin, and confession to the 
sin-forgiving Saviour, alike die away. 

‘But if this twofold disposition remains, then also we do not 
withdraw ourselves from that twofold operation of the Holy Ghost 
of which we had to make mention at an earlier stage, when speaking 
of conversion (§ 24, notes (2) and (3)), and whose chastisement and 
consolation bring about the permanence of repentance and faith 
(§ 24, note (6)). We preserve the childlike spirit, which discerns 
in punishment the chastisement of a father; and even in the mani- 

festation of wrath, learn to feel that love which would fain, by 
means of chastisement, protect from the judgment (ov yap ayaré 
_Kupuos rabever, wactuyot 6é mdavra viov ov mapadéyetat’ ei Taidelav 
imomevere, «7... Heb. xii. 6-8; xpuvopevor vd Kupiov rasdevo- 
peOa, va pn ov TO Koco KaTaKpLOGpuev, 1 Cor. xi. 32). Where, 
however, we wish to know nothing of deserved judgment—where 
we accept the confession that in many things we all offend as an 

indifferent truth—where, along with the sorrow because of sin, the 
need of comfort disappears,—there we gradually harden ourselves 
against both things—against the chastisement as against the com- 
fort of the Holy Ghost—and the last state becomes worse than the 
first: the condition of the Christian who has apostatized from Christ, 
and fallen into the slavery of sin, becomes worse than the condition 
of the natural man (see especially 2 Pet. ii. 20, 21). For all con- 
tinuance in sin, every slavery of sin, it matters not of what sort the 
sin may be, gradually destroys the capacity for repentance, and 
along with that the capacity and the inclination to raise one’s self 

up by faith in Christ’s power and grace, and to break asunder 

the chains of slavery. “ For of whom a man is overcome, of the 

same is he brought in bondage” (2 Pet. ii. 19; comp. Rom. vi. 

16, ov olSate, bts & mapiotavete éavtods Sovdous eis UTaxony, 
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SodAol eote © Umaxovere, row apwaptias eis Odvatov } braKxons 
eis Stxaocvvny ;). 

(6) After what has been said, I cannot hold it as correct when 
one designates some individual and isolated act of sin, or a special 
description of the slavery of sin, as that falling away with which 
one has unconditionally deprived himself of grace. For if there is 
an act in which one finally rends asunder the bond between him and 
the grace of God in Christ, then such an act is reached only in 
consequence of a mastery of sin, which has arrived at that maturity 
of which it will not be possible to assert, that in its beginnings, and 
in the further stages of its course, it must of necessity bear that 
character which marks out the act of final and complete rupture. 
And if we have found that relapse into the slavery of sin, and the 
(herewith associated) absence of all corresponding Christian activity 
of life in general, deprives one of grace, just as little will one be able 
to assert that this condition always, and in all cases, must have those 
marks which perhaps characterize the actual fact of the decisive 

rupture with Christ. It would be a very false security, if any one, 
in thinking of God’s judgment, wished to comfort himself with 
this, that he could not perceive in the state of his soul those marks 
which are perhaps alleged to be those of “ the sin against the Holy 
Ghost.” Of such marks we certainly find no trace, e.g., in those 
who, according to Christ’s words, fall victims to the last judgment 

(Matt. vii. 22). Their saying “ Lord, Lord,” their acts of pro- 
phesying, of casting out devils in His name, help them nothing, 

because they are at the same time simply épyafowevor thy avopiar, 

t.e. such as in their own person and their whole conduct toward 

God do not the will of Christ’s heavenly Father (ver. 21; comp. 
with ver. 24). And just so in the words of Christ, at Matt. xxv. 
41-46, nothing presents itself to us as a mark of those who are 
rejected in the judgment, but that there was wanting in their case 
every practical proof of love towards the disciples of Christ. Now, 
even if in the last passage, according to the connection of the whole, 
it is not so much the characteristics of those who are rejected, as the 
importance of the disciples and messengers of Christ, and our con- 
duct towards these, for the judgment upon the world, that is intended 
to be brought forward; and if one is thus reminded of the passage 
Matt. x. 40-42, and if at the same time in the passage Matt. xxv. 
the lacking practical manifestation of love to those messengers of 
Christ who are experiencing the oppression and the enmity of the 
world, serves to make visible the want of love to the Sender of these 

2s 
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messengers, lightly esteemed and persecuted by the world as He 
was ; yet this passage also belongs to that series of others (such as 
Matt. vil. 16-27; Rom. ii. 5-10; 2 Cor. v. 10), by comparison 
with which it is impossible, in the case of all Christians without 
distinction who act in unchristian ways, to hold the approach of 
the final judgment exclusively and alone as the result of a specific 
offence, common to all alike. Certainly in Scripture the slavery of 
sin is of the most diverse kind, which falls under the collective idea 
of ddixia, ame(Geva, and the like, and which threatens with the 
divine judgment (1 Cor. vi. 9,10; Gal. v. 19-21; Eph.v. 5; Rev. 

xxii. 15). 
There are, nevertheless, statements of New Testament Scripture 

which come to be considered, and which speak of a specific offence, 
for which forgiveness dare not be expected. These are the passages : 

~ Heb. vi. 4-6, x. 26; comp. with Matt. xii. 31, 22; Mark iii. 28, 29; 

Luke xii. 10; 1 John v.16. The expositions of these passages— 

as in more recent times von Oettingen in his treatise de peccato in 
Spir. Sct. cet. 1856, von Hofmann in his Schriftbeweis, Delitzsch in 
his Commentar zum Hebrderbriefe, have furnished them—compel me, 

although these parties do not in all points coincide with each other, 
to acknowledge that at least as correct which they brought forward 
against my earlier treatment of these passages. How far I am able 
otherwise to agree with them, will appear from the discussion, now 
about to be renewed, of the passages quoted. 

The two passages of the Epistle to the Hebrews come first of 
all to be considered, for this reason, because they speak in the most 
definite way merely of a fall and apostasy in such a way as is 
possible only in the case of Christians, and is assumed in the epistle 
itself as conceivable, or as having actually taken place. Besides, 
the two passages are completely intelligible, and explicable from 
themselves and their immediate context ; while the other passages 
partly receive their light from the Epistle to the Hebrews, partly, 
however, must first be investigated with respect to the question 
whether and how far their being brought into parallel connection 
with the statements of the Epistle to the Hebrews is correct. In 
this place, however, I can only bring forward that which has im- 
pressed my mind as an undoubted result for the ethical meaning 

and consideration of those passages. 
Under what circumstances the author of the Epistle to the 

Hebrews arrives at his warnings, may be mentioned merely in pass- 
ing. It is the apprehension of a falling back into the synagogue, 
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and into Jewish, antichristian conduct, under which he generally 
writes. or this apprehension the writer has facts in his eye, and 
mentions also (x. 25) one such, viz. the forsaking of the Christian 
assembly, as the manner of some was. This outward fact is, how- 
ever, to him only a symptom of a conceivable disposition and state 
of mind far worse still, of which he had already before come to 
speak (vi. 3-8). There the expression of apprehension and warn- 
ing interrupts an attempt already begun, by means of introducing 
his readers into the depths of Old Testament statements, facts, and 
types, to bring about their reception of the glory of the New Tes- 
tament, and thus to fortify them. He wishes with them to rise to 
the perfection of Christian knowledge, and will do so in their case 

by means of His word, “ so far as God permits it.” But that which 
he thinks of as a hindrance to this permission—nay, what he lays 
down as an impossibility not to be overeome—is introduced by him 
with the words (vi. 4), “ For it is impossible.” The impossibility 

of his word producing fruit is then given him, when a fall, and in 

consequence thereof a state [of the individual], has occurred, which 
(vers. 4—7) he portrays, and finally compares to the state of the 
ground which brings forth thorns and thistles, and therefore is 

rejected and nigh unto cursing, whose end is to be burned (vi. 8). 
That he hopes this has not yet taken place in the case of his readers, 
he asserts in ver. 9 ff. Now it is undoubtedly certain that the 
writer of the epistle conceives to himself this fall as the falling back 
of such as have fully experienced the power of the gospel. For he 
designates them as those who have been once (déza€), through a 

fundamental act of God, enlightened, and herewith have tasted, de. 
livingly experienced, the heavenly gift—the blessing of grace in 

Christ—and have become partakers of the Holy Ghost, and have 
tasted the goodness of the divine word—the good divine word of 
promise—and: herewith the powers of the world to come. Never- 
theless the writer imagines to himself such as having possibly fallen 
away (zapatrecovras), for whom renewal unto repentance (weravora) 
is impossible. A turning-point, not a state, is doubtless indicated 
by this wapamecovtas. But what serves as the characteristic of this 
turning-point, is indicated by a course of conduct in which the 
apostasy manifests itself. And this is called crucifying for one’s 

self the Son of God afresh, z.e. for one’s self making away with the 
Son of God, and that upon the cross, as Israel once did, and setting 
Him forth as an object of mockery to others (7apadevypatifovtas). 
It is therefore not said in this passage, that there is a state in which 
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renewal unto repentance is impossible, but that there is an apostasy 
in which such a renewal is not conceivable, because it manifests 

itself in a course of conduct which is the most direct hostility to 
Christ. Quite similar is the statement in ch. x. 26 ff. With a 
glance at the approaching day of judgment he has censured the 
custom of some—that of withdrawing themselves from the Chris- 
tian assembly. Immediately on this there follows, with the words 
éxovolws yap duapTavovtoy iuav, a statement as to how and under 
what presuppositions such acting is delivered over to judgment. 
Because a habit, not a single act, was spoken of, it is said éxoveiws 
dpaptavovtav juav: “If we sin wilfully, deliberately, after that we 
have received the knowledge of the truth, there remaineth no more 
sacrifice for sins, but a certain fearful looking for of judgment,” 
etc. The writer of the epistle sees in the deliberate avoidance of 
the church assembly (which served the purpose of a means of grace) 
not a negligence, but the outward token of a complete rupture with 
Christ. For after he had pointed to the punishment which was 
decreed in the law for him who broke the law of Moses, he proceeds: 
“ Of how much sorer punishment, suppose ye, shall he be thought 
worthy, who hath trodden under foot the Son of God, and hath 
counted the blood of the covenant, wherewith he was sanctified, an 
unholy thing, and hath done despite unto the Spirit of grace?” 
In this way (xatatratyjoas, ijynoapevos, évvBpicas) is the matter 
represented, because the writer looks upon the outward sinful act- 
ing (duaptavovtwv) as the token of an inwardly accomplished, 
actual, and complete rupture with the truth formerly known. In 
the first passage the inward act of apostasy (with apaz7ecovras) 
stands in the foreground, and is afterwards described outwardly by 
the tokens of the state of mind therewith introduced, and of the 
course of acting resulting therefrom (mapadevyyarifovtas) ; but 
here an outward sinful acting is first mentioned, and it is after- 

wards said from what sort of a rupture inwardly accomplished this 
is to be derived, and on this account infallibly handed over to 
judgment. For such a rupture has a much more fearful meaning 
than the violation (dOerijcas) of the law of Moses, for which the 
punishment of bodily death was appointed. 

From the epistle itself, then, it is first of all clear, that its 
author has not in view to describe the process of the development 
of sin, as it takes place and must take place in a Christian man, in 
ease he is righteously handed over to the divine judgment. He is 
not treating of sin in general, and its progressive unfolding; but he 
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has quite definite, historical occasions to hold up before his readers the 
apprehension of a quite specific offence, in respect to which renewal 
unto repentance is impossible. The fact that this danger, in the 
case of his readers, bore the shape of a relapse into antichristian, 
Jewish ways, will not become the occasion to any half intelligent 
man to assume the possibility of such an apostasy only then, 
when it wears the form of relapse into Judaism. The nature of 
the breach is to be determined by those marks whereby it is de- 
scribed in ch. x., and whereby it leads, according to ch. vi., to an 
inward and outward course of conduct whose characteristic mark 
in reality is applicable not merely to such as incline to Judaism. 
The breach stands there as an outbreak and culmination of the 
deepest hostility towards Christ; and its greatness and fearfulness 
consist in this, that it is apostasy from the essence of Christianity, 
as livingly known and thoroughly experienced. The truth in its 

generally applicable form is therefore this, that in the case of those 
really regenerate and converted an apostasy may occur, in conse- 
quence of which an inward and outward course of acting takes place 
which directly closes up the way to grace, because it is ripened 
hostility toward Christ, contempt and blasphemy of grace. We 
cannot speak of an act of apostasy or rupture except in connection 

with the existing disposition and conduct, considered as a whole, in 

which the breach already consummated manifests and carries itself 
forward ; and we cannot speak of a collective disposition and con- 

duct which brings on the judgment, except in connection with a 
breach or apostasy in which enmity against Christ has reached the 
ripeness of inward outbreak, and which is the ground and com- 

mencement of the continued antichristian disposition and conduct. 
Thus the matter appears to me to stand in opposition to those who 
lay the whole stress either upon the act of apostasy, or upon its 
actually existing consequences and manifestations. For at the 
mere act of apostasy in itself we can the less stop, the less such an 
act.in its very nature is conceivable (in the case of those regenerate 
and converted) as occurring immediately, z.e. without a series of 
departures from the truth and the life in Christ bringing it about 
as means. Nowhere has an after life and conduct corresponding 
to the nature of regeneration and conversion taken place where 

apostasy from Christ is reached; and never does the love to God 
produced by His love in Christ, transform itself all at once by an 
inward act into enmity and blasphemy. But even upon the exist- 
ing antichristian conduct in itself we cannot lay the stress alone, 
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because such a course is not arrived at by the regenerate and 
converted man without an initiatory turning-point, in which he has 
rent asunder the bond of love and communion with Christ. One 
must first have inwardly trodden under foot the Son of God, counted 
the blood of the new covenant an unholy thing, and done despite 
to the Spirit of grace, before he arrives at this—the crucifying of 
Christ afresh for himself, and making Him an object of mockery 
for others. It is only from this last point alone that a certain 
conclusion is possible, whether I have actually in myself consum- 
mated the act of apostasy ; while no description of an act of apostasy 
in itself helps me to ascertain with certainty whether I have 
fallen irrecoverably from the state of grace, and am lost before 
God. 

With all the fearfulness of the warning laid down in the Epistle 
to the Hebrews, yet the words at the same time contain the in- 
estimable benefit of scaring away that dark spectre of an act not 
rightly comprehensible—to be explained, and actually explained, 
sometimes in one way, sometimes in another,—an act with which 
one is alleged to have forfeited irrecoverably the grace of God in 
Christ. For here all is light, clear and self-intelligible. We have 
not to do with an isolated act, incomprehensible in its connection 
with the whole state of the Christian man in his entirety, indistinct 

_inits characteristics, but with an act of rupture which is an outbreak 
of a ripened hostile disposition towards Christ, whose preparatory 
beginnings I am able to watch over, to overcome in continual 
repentance and faith, while I can protect myself from the imagina- 
tion that I have fallen into it by watchfulness over the symptoms 
which are here in the epistle mentioned by name as characteristic 
marks of the actual conduct in the given case of apostasy. For, 
that apostasy has actually taken place, is indicated by this, and 
this alone, that for myself I crucify Christ afresh, and set Him 
forth to others as an object of mockery. For such, and for such 
alone, remains the whole fearfulness of the warning against irre- 
coverable loss of grace. And indeed for them as a mirror of self- 

judgement ; for no one as a sword of infallible judgment with respect 

to others. In this sense also, the passage from the Old Testament, 

quoted in the Epistle to the Hebrews, is applicable: “ Vengeance 
belongeth to me, I will recompense; ” and, “The Lord shall judge 

His people” (x. 30). For we have to judge ourselves, not others. 

And this so much the more certainly in this case, where we are at 

the same time reminded of that other word, “The Lord knoweth 
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them that are His.” The fearful judgment of unpardonable 
apostasy takes place only in the case of those who have come to 
know the power of the gospel in its whole extent by their own 
experience. The symptoms of enmity against Christ, which we 
may perceive in others, do not suffice to determine whether such 
an one has with conscious aversion renounced the knowledge of 
the truth which has become his. Saul also was a blasphemer and 
persecutor, and one who in actual fact showed himself a reviler, and 

that not without the guilt of an unbelief in which he had turned 
away from the preparatory light of the Old Testament word, as 
well as from the message of the disciples of Jesus. And yet, 
mercy was extended to him, and from being a Saul he became 

Paul. ‘Then, certainly, he first tasted the good word and the 
powers of the world to come, and remained afterwards faithful 
(2 Tim. iv. 7, 8). But among those who bear the name of Chris- 
tians, there are also parties innumerable who have not yet penetrated 
to such “ tasting,” because they have not turned to the grace of their 

regeneration, and often enough blaspheme what they do not know. 
And in this case we have not to judge, but to pray, “ Father, 

forgive them ; for they know not what they do” (Luke xxiii. 34). 
But for us who believe must the possibility of unpardonable apos- 

tasy, with its whole fearful earnestness, be constantly preserved 
undiminished ; only that we may judge ourselves not according to 
self-discovered signs, but according to the signs which are laid 
down in the word. 

That there is a reviling of Christ which is pardonable, is attested 
elsewhere also. This is done in those words of Christ where the 

reviling of the Son of man is contrasted with the blasphemy against 
the Holy Ghost, and only the latter (whether in contrast with that, 
or in general with every blasphemy) is called unpardonable. ‘This 
last statement of itself leads us back again to the Kpistle to the 
Hebrews. Respecting the reviling of the Son of man, so much 
only requires to be said as serves for confirmation of what has been 
brought forward a littleago. The blasphemy of the Pharisees, that 

Christ cast out devils only in the power of Beelzebub, the prince 
of the devils, was the occasion of Christ’s making His declaration 
(Matt. xii. 24; Mark ii. 22). But only in Matthew is the state- 
ment found, that that man will be forgiven who may say a word 
against the Son of man (Matt. xii. 32); while the same statement 
is found in Luke (xii. 10) out of connection with that deed of 

Christ and with the blasphemy of the Pharisees following upon it. 
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What is thus said is not to be shown from the context of Matthew 

and that of Luke without narrower investigation. That in Matthew 
the mention of that speaking against Christ appears to be occasioned 
by the blasphemy of the Pharisees, is of course to be recognised. 
But that in these words of Christ the blasphemy of the Pharisees 
itself 7s meant, is not to be supposed. The blasphemy of the Phari- 
sees has not two sides: one against the Son of man, the other against 
the Holy Ghost; the one pardonable, the other unpardonable. 
Rather is the blasphemy wholly and indivisibly directed against the 
Holy Spirit of God, in whose power Christ performed His deeds; 
and the blasphemy of the Pharisees, whole and entire, directed 
in this form against the Son of man, is called unpardonable. In 
this way it is understood by Mark also, when he adds (iii. 30), by 
way of explanation, “Because they said, He hath an unclean 
spirit.” This statement is meant when the Pharisees’ blasphemy, 
as being blasphemy against the Holy Ghost effectually working in 
Christ, is declared to be unpardonable. In what sense, and why, is 
to be afterwards discussed. The question which first of all arises is 
this : How is it, nevertheless, that the blasphemy on the part of the 
Pharisees, recorded by Matthew, can serve Christ as an occasion 
to speak in general of a word spoken against the Son of man, 
which, in contrast with the pharisaic blasphemy, is designated as 
pardonable? If we stop at what is furnished by the context in 
Matthew in answer to this question, [ am able to refer only to one 
point as explanatory. The Pharisees blaspheme works of Christ as 
satanic, which they look upon in the case of their own as done in 
the power of God. Since in this way their own children will 
become judges of them and their blasphemy (Matt. xii. 27), their 
own children themselves must give judicial testimony that this 
blasphemy, following upon these deeds, and happening in this way, 
is a deliberate one against the better knowledge of the blasphemers, 
and thus uttered with the denial of a known truth. But this is an 
unpardonable blasphemy. If, however, on the other hand, a word 
may be thought of as directed against the Son of man, which 1s 
pardonable, then must it be distinguished from that blasphemy in 
this respect, that it is not denial and blasphemy of the Christ as 
known by the blasphemer. And in the position in which the Son 
of man stood to Israel, and Israel to the Son of man, Christ might 

well have occasion to intimate that He does not so look upon every 
word directed against the Son of man as He does upon the blas- 

phemy of the Pharisees. For the latter bore the character of denial 
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and of obduracy against a truth otherwise known by the blas-— 
phemers themselves. To something similar that word of Christ 
in Luke (ch. xii.) points, which is directed not against the Phari- 
sees, but to the disciples, only that here the index to a correct 
apprehension [of the passage] does not lie so plain before us as is 
the case in Matthew. But the right view is quite evident from 
the relations of discipleship in which those addressed stand to the 
Lord. From this point of view Christ refers them at the end of 
His discourse, in order to their strengthening against the impending 
oppressions of the world, to the assistance of the Holy Ghost (ch. 

xii. 12). As standing in the relation of discipleship, He strengthens 
them with the reference to this, that He, the Lord, will one day 
confess those who confess Him before men, before the angels of 

God, and warns them with the words that His deniers before men 
will be denied before the angels of God (xii. 8, 9). When, there- 
fore, Christ proceeds in His discourse to say, “ And whosoever 
shall speak a word against the Son of man, it shall be forgiven 

him ; but unto him that hath blasphemed (GrAacdnujoavre) against 
the Holy Ghost it shall not be forgiven” (xii. 10),—then also can 
this word, capable of being forgiven, directed against the Son of 

man, only then escape being blasphemy against the Holy Ghost, 
when it proceeds from those who have nothing before them but 
the Son of man, and to whom the Holy Ghost has not yet opened 
up in living experience and knowledge the question, “ What think 

ye of Christ? whose son is he?” But to the disciples, denial and 
blasphemy of the Son would be denial and blasphemy of the Holy 
Ghost, through whose working they had learnt this: “Thou art the 
Christ, the Son of the living God.” Thus, therefore, only then is 
a word directed against the Son of man pardonable, when it was 
concealed from the speaker what Christ was. But if he knows 

' the Lord, whom no one in truth can call Lord except by the Holy 
Ghost (1 Cor. xii. 3), then is every word directed by him against 
this Lord, and blaspheming Him, blasphemy against the Holy 
Ghost, to whom he owes that knowledge which he renounces in 

blasphemy. | 
And in this way we are naturally brought nearer to the know- 

ledge of what the sin against the Holy Ghost is. We should very 
badly understand the way in which it is contrasted with the speak- 
ing against the Son of man, if we supposed we were able to measure 
the greatness of this guilt in this way, that the one time it referred 
to the Holy Ghost, the other time only to the Son of man. The 
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sin against the Holy Ghost is an offence against Christ, and not 
against the Holy Ghost (conceived of outside of His relation to 
Christ). It can be committed by such as do not yet stand in 
fellowship with Christ, as well as by disciples of Christ. But even 
by the former not in such a way that they in a certain measure, as 

_ it were ignorantly, fall into this sin; but only in such a way that 
they, like the Pharisees, against better knowledge, blaspheme as 
satanic what belongs to God in Christ, or, as would be possible in 
the case of disciples of Christ, in such a way that they, against the 
knowledge of Christ wrought in them by the Holy Ghost, fall 
into denial and blasphemy of their Lord. With the former it is 
obduracy, and indeed obduracy rising up to the pitch of blasphemy 
against a preparatory knowledge; with the others obduracy, and 
indeed obduracy rising up to the pitch of blasphemy against a full 
knowledge, wrought by God’s Holy Spirit, of what Christ is. From 
this last point, what is said in the Gospels respecting the sin against 
the Holy Ghost coincides with what stands in the Epistle to the 
Hebrews. And we have and need, as marks of the way in which 
the sin against the Holy Ghost can be committed by. disciples of 
Christ, to say and to place nothing else from our own experience 
than what stands in the Epistle to the Hebrews. Everything that 
was said before in reference to the passages of Hebrews respecting 
the inconceivability of such a sin, without an intermediate, gradual 

"estrangement from the truth, applies also here. But where the 
estrangement from the truth has reached this highest stage of blas- 
pheming and blasphemous enmity, there is its outbreak, as being 
not an isolated act by itself, but a proof of that state of soul which, 

in conscious opposition, bars itself against the fountain of salvation, 

_ —the deed of one who, as it is expressed in Mark (iii. 29), will be 

guilty of everlasting transgression (€voyos éoras alwviov dpaptij- 

patos); or, as it is said in Matthew (xii. 32), a deed which will not 

be forgiven him, neither in this world, nor in the world to come. 

For in this act there comes to light a ripeness of wicked obduracy, 

which, as conscious blasphemy, excludes from grace, alike whether 

we stood, by virtue of God’s preparatory revelation, on the threshold 

of being able to lay hold of grace, and then by denial of the pre- 

paratory knowledge blasphemously push it from us; or whether we 

had been already introduced into the sanctuary of grace, from 

which, through denial of the truth fully known, we fall away. 

According to every estimate, the same sin floated before the 

mind of the Apostle John also, when he writes in his first epistle 
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(v. 15), that one ought to pray for forgiveness on behalf of a 
brother, if he sees him commit a sin which is not unto death, and 
then proceeds: “ There is a sin unto death: I do not say that he 
shall pray for it.” For these words are found in connection with 
the mention of the fact, that whosoever hath the Son, hath life ; 
and whosoever hath not the Son, hath not life. But whoever be- 
lieves on, hath the Son. Whoever believeth not on Him, that man 
hath not received the testimony which God hath given for His 

Son. But the testimony consists in the everlasting life which God 
hath given us, and this life is in His Son (vide v. 10-12). Thus 
will the sin which tends to the brother’s death be precisely this, 
that, in contradiction with his own life-experience which he has of 
this testimony of God, he turns away from the Son and denies 
Him. And here, then, that other word of John applies, “He that 

believeth not is condemned already ;” and, “ He that believeth not 
the Son shall not see life; but the wrath of God abideth on him” 

(John i. 18, 86). Certainly at the time of writing his first epistle, 
already in the present there stand before the eyes of the Apostle 
John antichristian manifestations. What occasions difficulty in 
reference to the passage in John is much less the question what 

John looks upon as such death-bringing sin, than how and when 
the intercession is to be regulated in accordance with it, z.e. in the 

given circumstances to be omitted. For we shall not be able to 
say, as I formerly supposed, that we cannot make this sin, con- 
sidered in itself, an object of prayer for forgiveness; but we can 
pray for the sinner, that he may turn from this sin. For between 
such prayer and God there stands for me, like a partition-wall, the 
knowledge that God cannot forgive the sin of apostasy from Christ, 
the well-spring of salvation, to him who knowingly and wilfully has | 
renounced this Lord. But of false fondness this very John, who 
has been called not without reason the preacher of love, will least 
of all know anything. For he preaches, as scarcely any other does, 
the holy love of Christians. But it will always be only with fear 
and trembling that we shall be able to omit the prayer—with fear 
and trembling, lest I contemptuously lift up myself, or lest I pro- 
nounce too hasty a judgment on my brother. He who does not 
omit the prayer with deepest pain, will not have the omission con- 
ducing to his salvation. Only he dare not endanger his own soul 
by looking perhaps upon the sin of apostasy as not exposed to the 
judgment, while God has judged it in His word. But one thing 
will he be able to do with a good conscience, nay, be under obliga- 
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tion to do it, viz. to call upon God, that He may preserve him from 
false judgment respecting his brother; and if he should too hastily 

omit to pray for him, that He, according to the riches of His com- 
passion, will not allow to be recompensed to that brother the offence 
which he himself commits through his own fault, and what he 
without proper ground omits to perform. 

But as respects the application of all these fearful warnings to 
ourselves, and to our own soul’s state, for the purpose of conscien- 
tious investigation, here precisely we must repeatedly refer to what 
was formerly (§ 28, note (5), towards the end) said respecting 
that satanic poisoning which makes itself felt by us just upon the 
domain of the revelation of the wrath of God. For that man 
must yet have little experience as to the state of tempted souls, 
who does not know how frequently one meets there with a satanic 
perversity of anguish lest the sin against the Holy Ghost has been 
committed. How watchfully in these cases we must look not 
merely to the soul’s state, but also to the bodily state of the tempted; 
how carefully we have to trace and to distinguish thoroughly what 
is perhaps not at all a struggle of conscience, but an after-working 
of perverted doctrines and views of others, and the like—to all this 
we can here only call attention in passing. But where we have 
really to do with a purely spiritual struggle, which has sprung up 
from the innermost depths of one’s proper self, there let one above 
all see to it whether the struggling one, as well as he who gives 
advice, keeps himself within the rule of the certain divine word, 
instead of befooling either others or himself with his own thoughts, 
it being all the same whether he wishes to comfort or to rebuke 
with such thoughts. For nowhere does the dealing with our own 
thoughts, the want of conscientious investigation, pondering, keep- 
ing of the word (of the word, however, as a whole, not in a frag- 
mentary, piecemeal way), revenge itself more fearfully than at the 
time of severest and strongest temptations. Everything, on the 
other hand, depends on this, that one early and lovingly enters into 
that faith which attaches itself merely to the certain word of pro- 
mise (comp. § 18, especially note (4)), and is mighty in this, that 
it believes against feeling (comp. § 25, note (7)). This faith alone 
is strong enough to pillow itself against the strongest temptation 
upon the apostolic word, and to ask, “If God be for us, who can 

be against us?” (Rom. viii. 31-34.) 

(7) The spiritual house into which the Christian enters bears 

also the inscription: “Let every one that nameth the name of 
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Christ depart from iniquity” (2 Tim. ii. 19). This word is not 
kept by that man who guards himself only against this or that 
specific offence, instead of renouncing iniquity in general. For 
everything depends on this, that our minds are not corrupted and 
moved away from simple, undivided surrender to Christ (2 Cor. 
xi. 3). Where this simple and undivided surrender is corrupted in 
any one point, there no one can say what issue of corruption this 
beginning may reach. Therefore “he that is begotten of God 
keepeth himself, and that wicked one toucheth him not.” 



THIRD SECTION. 

PERSONAL QUALIFICATION FOR PRESERVING THE POSSESSION 

OF SALVATION. 

§ 30. Christian Virtue as Fidelity. 

sa HRISTIAN virtue is that personal qualification which 

mi| verifies itself in the struggle previously described (1). 

As its objective distinction from mere legal virtue con- 

sists in this, that it commences with that freedom to be 

good which is the gift of gospel grace (see § 23), so its subjective 

distinction and its formal character are of such a nature, that it is 

equally fidelity in its pursuit of an end not yet attained, and pre- 

servation of a received blessing, by virtue of which fidelity is actively 

engaged in the attainment of that end (2). From the character of 

the received gift, which Christian virtue preserves in faithfulness, 

will result as well the subjective motive and the objective standard, 

the subjective means of preservation and the subjective fundamental 

power of virtue, as well as the extent of the same in its self-mani- 

festation (see § 31-35). 

(1) The new life is a conflict. There is a twofold conceivable 
Issue of its development. Now, if the question arises as to what 
may condition this issue, and what may protect us against a fall, 
then the chief ethical element lies in this, to emphasize the personal 
qualification and activity of the regenerate. That this rests on 
divine gift and grace, and can only be conceived of in continual 
connection therewith, we are taught by what we know of the 
essence of regeneration. But just on this account it is doubly 
important to bring into prominence the other aspect of this personal 
qualification and activity, even in the name of that capacity and 
attestation which solves the problem of sanctification and renewal 

295 
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in the strength of the Spirit of God. Hence the significance of 
the name, Christian virtue. It declares that Christian virtue has 
its formal aspect—namely, the character of personal ability and — 
practical manifestation—quite in common with man’s general con- 
ception of virtue (see § 15). This also it partakes with this general 
notion of virtue, that it can only be conceived of as the reflex influ- » 
ence of continuous practice and self-realization. It is the fruit of 
the yupurdfew éavtov mpos evogRevav (1 Tim. iv. 7), and has its — 

realization in the otparevew tHv Kadynv otpateiay (1 Tim. i. 18). 
For one has only d:a thy &€uv Ta aicOntypia yeyupvacpéva Tpds 

Sudxpiow Kadov Te Kat Kaxov (Heb. v. 14), as on the other side the 
true practical realization of what has been received is only conceiy- 
able under the form of personal diligence. IIacav omovdnyv 
TapEerceveyKavTes eTLYOpNYyHTATE Ev TH TioTEL Hav THY apETHV, 
IT Day ok Obs 1. Oe 

(2) The characteristic form of Christian virtue rests on the 
foundation of the Christian life. This is a personal, gracious fel- 
lowship with God, spiritually received. (In Stoicism and kindred 

' systems it is the indwelling God, the higher spiritual nature of the 
divine Ego, whom as being a son of Zeus man must seek to please, 
in order to conquer in the struggle with the davtaciat; Epict. Diss. 
ii. 18,19.) In the blessing received lie the seeds of all the bless- 
ings of eternity. ‘The problem is the preservation of this imparted 
good. The only conceivable qualification and action for the solu- 
tion of this problem is personal fidelity (Rev. i1. 10, yivou micros 
dypt Oavadtov). What is true of the teachers, holds good in its 
way of all Christians: @5e Aowrov Eyretras ev Tots oixovdmots iva 

motos Tus evpeO7 (1 Cor. iv. 2). Compare our Lord’s parable of 
the servants and the received talents (Matt. xxv. 14 ff.). More- 

over, the peculiar nature of this fidelity is determined by the pecu- 
liarity of the blessing of salvation. It is not fidelity to a duty 
coming upon us from without—to a precept, rule, maxim, or the 
like, but fidelity to an inwardly working principle of life—personal 
fidelity to that personal fellowship with God which has been 
brought about by the Holy Ghost. It is the fidelity of a child 
born again of God (of the doid0s ayabds Kal micros as of the vids 
muoTos), who in his whole consciousness and acting will be deter- 

- mined by nothing but by the power of the gift of grace promised 

in the word, and which has been sealed to him by the working of 
the Holy Spirit, and which is there called regeneration, sonship, 
power of life drawn from the spring of imperishable life (Rom. vii. 
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14-17; Gal. iv. 6; 2 Cor. i. 21, 22; Eph. i. 13, 14). A violation 
of this fidelity is consequently nothing less than a grieving of the 
Holy Spirit, with whom the regenerate one is sealed unto the day 
of redemption (Eph. iv. 30, Avreiv ro [veda 7d aytov tod Ocod, 
& @ éodbpayicOnte eis juépavy aTodvTpwmcews; comp. § 22, note 
(2)). That this preservation of the gift received is at the same 
time an endeavour and striving after an end not yet attained, is 
involved in the (already explained) nature of the blessing received, 
and its position relative to the nature of the old man and the 
general development of the world (comp. § 20, note (5), and § 25). 

§ 31. a. The Subjective Motive of Christian Fidelity—Gratitude. 

Christian virtue, as seif-realization in fidelity, can be found and 

_ be permanent only where the impulse corresponding to it is present 

and maintained (1). But if the fidelity of the Christian is due to 

a received blessing, and if this blessing is the foundation of his new 

life, then the disposition which corresponds to this relation, in which 

at the same time is given the impulse to faithful self-activity, can 

be none other than that of gratitude. As a breach of fidelity on 

the part of the redeemed man makes itself pre-eminently felt as 

crying ingratitude, and even restrains the resistance of the old man 

by the sense of a duty of gratitude, so is this gratitude on the 

other side, to him who is born of the Spirit of God, not an outward 

duty, but, so far as it really lives in him, the characteristic reflex 

working on that subjective disposition with which man recognises 

asa free gift of grace that divine communion worked in his heart 

by God’s preventing love. This tone of mind, which alone corre- 

sponds to the essential relation of the divine and human fellowship 

of love, gives and also keeps up the right inclination and the right 

strenoth to maintain this communion in fidelity (2). 

(1) There can be no free personal activity of the will without 
impulse of our nature. Herein consists one’s own inclination, and 
with it are bound up our personal freedom and its variously deter- 

mined resolve (comp. § 5). So also, in the regénerate man, no 

active realization of personal qualification is conceivable without a 

divine impulse incorporated with his nature (comp. § 22). If I now 

ask, What impels the Christian to remain faithful to that God who 
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has qualified him in grace, by the fellowship of the Holy Spirit 
with his spirit renewing his spiritual nature, for the realization of 
every Christian virtue? this can be only designated a frame of 
mind which is the concentrated expression of the relation in which 

the receiver stands to the giver, and by virtue of which the former 
feels himself also constantly impelled to preserve this relation in- 
violate. For all the workings of the Holy Ghost, such as faith, 
love, and hope, in which the Christian possesses the strength to 
fulfil the will of God in every particular, point out indeed the 
divinely purposed and divinely worked shape of the Christian frame 
of mind, but not the disposition or the real subjective motive which 
urges me, in a manner consistent with the entirety of my relation 
to God the Giver, to cleave faithfully to all that has been bestowed 
upon me by God’s grace, in faith, hope, and love. Nay, faith, love, 
and hope become themselves weak and degenerate, when they do 
not possess as a common characteristic trait, and are not fostered 
in, that tone of mind in which one holds and maintains them as 

gifts of grace. And this tone of mind, as the immediate reflex of 

our consciousness of having nothing but what has been received 
(1 Cor. iv. 7), is no other than that of a constant sense of thank- 
fulness and gratitude. And if previously (§ 19, note (5)) we have 
recognised in that love alone, which is worked in us by the Spirit 

of God, the fulfiller of the law; so a perseverance in this love, and 
a faithful practical realization corresponding to it, in a manner con- 

formable to the Christian character, are then only attained, when 
thankfulness and gratitude are and remain the predominant tone 
of mind, impelling us to serve God truly in love. For not through 
fidelity do I attain to gratitude ; but through gratitude and thank- 
fulness, as a constant sense of gratefulness for the blessing received, 

do I arrive at afree, affectionate Christian fidelity, answering to the 
relation in which God stands to me, and I to Him. 

(2) Without the presence of this fundamental disposition of 
gratitude, there can be no question of a fidelity which would corre- 
spond to the nature of the Christian. For by virtue of the relation 
in which the redeemed man can discover that which now constitutes 
the most essential peculiarity of his nature, in his having become 
through grace a partaker of the divine nature, no feeling or tone of 
mind can be thought of as being that which is natural, newly inborn, 
and growing up with the Christian, so much as that of gratitude. 
And this not only in reference to the spiritual blessing of salva- 
tion already received, but also in reference to the whole further 
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guidance of life, internal as well as external, up to that day of the 
future ; since the Christian knows that, by his communion with 
Christ, he has entered into a life which in all its relations is 
governed throughout by grace. And to this also there corresponds 
only a grateful frame of mind, pervading the Christian everywhere 
and in every relation. This gratitude is a free no less than a bind- 
ing motive for personal fidelity. For, in addition to its natural root 
in the Christian heart, the gratitude of the redeemed is the feeling 
and consciousness of a restored liberty. But this liberty is at the 
same time essentially a dependence on God; and in gratitude this 
dependence has the character of that which it really is, viz. free, 
loving obligation. This obligation is of the greatest importance, 
when contrasted with the element of no-obligation which still 
dwells in the nature of the old man. In gratitude the Christian 
has a motive for fidelity, in consequence of which, with love and 
pleasure, the new man, born again to liberty, binds the resisting 
nature of the old man in fetters. 

But even in the natural man, revolt from God is supposed in 
and with ingratitude (Rom. i. 21). How could gracious communion 
with God be otherwise perfectly maintained, except in and through 
gratitude alone? It is in its nature not an act, but a constant 
frame of mind. Evdyapiotoivtes travrote trép mdvtav év ovopaTe 

tod Kuplov ipav’Inood Xpiotod 76 Oc@ kat wratpi, Eph. v. 20. 
Ilavrore yaipete, advarein tas TmpocevyecOe, ev Taye evyaploTette 
TovTo yap Oérnua Ocod év Xpiotad *Inood eis twas, 1 Thess. v. 
16-18. It produces the most intimate and tenderest phenomena of 
the life in God, in the utterance and maintenance of prayer. 1'7 
Mpocevy TpooKkaptepeite ypnyopodvtes év avTy év evyapioria, Col. 
iv. 2. Compare § 33. As it is given in and with our transplanting 
into the communion of grace by faith, so does the overflowing 
gratitude for this glorious gift itself ae upon our strengthening 
in the faith. ‘Qs ody waperdBere Tov Xpiotov ’Incodv TOV Kvpuor, 

év adT@ mepurrartetre, éppit@pévot, Kal errorxodopovpevot év aVT@ Kat 
BeBatovpevoe th riate, Kabws edvdayOnte, TeprscevovTes Ev EvYa- 

- ploria, Col. ii. 6 f. 

§ 32. The Objective Standard of Christian Virtue, or Christ's 

Example and Word in relation to the Law. 

In the inwardly working principle of life, the maintenance of 

which the virtue of Christian fidelity strives after, lies also the 
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necessity by virtue of which thankful fidelity, in its practical reali- 

zation, knows itself to be bound to an outward rule, which is at the 

same time equally intrinsic to it (1). For the Spirit of regenera- 

tion, who will gloriously transform us into Christ’s image step by 

step, refers Christians, even with the inward workings of this new 

birth, at the same time to the exemplar of Christ, as it lies before 

us in word and deed, and points out the perfection which is accord- 

ing to His will, and ought to be striven after by us (2). In this 

exemplar, in which Christ at the same time manifests Himself as 

the fulfiller of the law, the law also retains its binding character 

for the redeemed ; but the fidelity, in which I comply with the will 

of God in the law, consists in this, that I undertake the fulfilment 

of the law, the schoolmaster to bring us to Christ, in the power of 

Christ, and look for the standard of my right fulfilling of the law 

not in the law itself, but in the example of Christ the fulfiller of 

the law. For the law, apart from Christ, holds good only for the 

unredeemed; to the redeemed, however, the law in Christ is, and 

remains, the standard of their fidelity (3). 

(1) Jesus Christ, the fulfiller of the law (see § 17, note (4); 
§ 18, note (1)), proves Himself as such just in this, that He does 

not abrogate the essential significance which the law possesses as 
the manifestation of the personal will of God, but fulfils it in His 

own person, with a view to a permanent reflex influence on His 

redeemed (comp. § 13, note (4)).. And the manner in which the 
Holy Ghost perfects in the regenerate themselves the work of the 
law, has been previously discussed (see § 24, note (2)). The life 
which from Christ is kindled in His followers, is a life which, by 
virtue of its principle, brings to inward accomplishment that will of 

God which rules over us both in the law and the gospel. Only the 
creature in whom God the Holy Ghost dwells, should know and 

keep clear in his consciousness, that this inward event is not an 
immanent state of his own being, a principle inherent in it, but a 
gift of grace, dependent on the gracious will of God with respect 
to the creature, regulated not by the measure of evolution in the 
new spiritual life of the creature, but by the law of a divine will 
standing over the creature, and in it first of all gradually realizing 
itself. The relation of Christ to His own is of such a nature, that 
the head of the serpent is being trodden down, who is seeking to 
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seduce man to a false equality with God, as if he bore in himself 
alone and in his new spiritual life the law of normal development. 
Therefore the new life makes its appearance not by any means 
solely in the form of an inward spiritual working, of which as a 
divine fact a man would become conscious absolutely only through 
inward testimony. Mather is that which is operated by God held 
up at the same time also before the Christian as that which is 

willed by God; and Christ leaves behind Him not only His Spirit, 

but also His evrodaé, by virtue of which that which the Spirit of 
God works is also placed before our eyes as God’s requisition 
addressed to us. 1 John iii. 23, Attn éotiv 7 évtod) avtod, iva 
TIOTEVOWPEV TH OvopaTs Tod viod ad’Tod; John xv. 12, Abrn éotiy 
4) EVTONN) 1) E27, Wa ayaTraTe GNAovs, K.T.r. (comp. xilil. 14); "Hav 
TAS éVTOAAS OU TNPHANTE, mEvElTE EV TH ayaTH pov’ Kalws eyo Tas 
évToNas TOD TaTpos ov TETHPNKA, Kal pévw avTod év TH ayaTH 
(xv. 10, comp. xiv. 15); 1 John iii. 24, Kal o rypav tas evtodds 
avrov, év avT@ pévet, Kal adTos év avTa ywwaoKopev OTL péver éV 
Huiv, ex TOD IIvevpatos ov uiv Edwxev (comp. Vv. 23). So, too, the 
dywacues is brought before us not merely as operated in us by 
God, but also as commanded by Him: 1 Thess. iv. 38, todro yap 
€ott Oérnua Tov Oeod o ayiacpuos vuwv. Therefore also it is the 
definition of all enlightenment, that those who are led by the 
Spirit (Ivedvpate ayopevot, Rom. viii. 14) recognise the working 
of the Spirit as that which is God’s will, and in the will of God 
the true working of the Spirit. Rom. xii. 2, Merapoppoicbe 77 
dvakawoce, Tod vods dpav, eis TO SoKipaleww vuas Te TO OéXnpwa 
tod Ocod 7rd dyabdv Kal eddpectov Kat tédevov; Eph. v. 17, My 
yivecbe dbpoves, GAA cuVievTes TL TO O€Anua TOD Kupiov. — 

(2) The will of God is to the Christian that which has been 

fulfilled in Jesus Christ. The God-man, Jesus Christ, is the 

personal manifestation of God who wills, and of man who fulfils. 

The shape of this fulfilling is made public both in word and deed. 

In this shape it is the will of Christ to become living, through the 

operation of the Holy Ghost, in those that are His; that 1s, so to 

pervade their mind and their life, that they should become like to 

the mind and life of Christ. (Rom. viii. 29, IIpowpice cuppoppous 

Ths elxovos TOD Viod avTOD, Eis TO Elva AVTOV TPWTOTOKOV EV TOANOtS 

aedpois.) But as Christ, through the operation of the Holy 

Spirit, lives in those who are His (Gal. ii. 20), so is it also His will 

to remain objectively before them; and their lasting consciousness 

is to consist in this, that they should walk after His example. 
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1 John ii. 6, ‘O Afdywr ev adTe pévew, deiner, KaOws éxcivos Trepte- 
TATHTE, Ka) AUTOS OUTwS TrepLTTaTetv ; 1 Pet. ii. 21,°Ore kal Xprords 
érabev trép tuav, tuiv brodpTavev UTroypaypmov, Wa éraKoNov- 
Oxonte Tots tyveow avtod; John xiii. 15, “Tarodevypa yap axa tpi, 
iva, Kalas eyo érroinca tiv, Kal vets trovjre. Not in himself, but 
in the possession of grace, in the contemplation and imitation of 
Christ, is the Christian here below to be blessed and holy. Even 
the last stage of blessedness consists in this, that God is the God of 
the redeemed one, and that he, the redeemed, is His son (Rev. 
xxi. 7). Not to be in one’s self God, nor to have in one’s self full 
sufficiency, is the final consummation, but to see God face to face 
(1 Cor. xiii. 12), and over against one’s self to: know God as He is 
in Himself (1 John iii. 2). So also the training and preparation 

consist in this, that God in the redeemed brings the objective God, 
that the law in their hearts brings the objective law and the personal 
will of God,—to ever clearer consciousness, to ever increasing dis- 
tinctness of apprehension and understanding. 

(3) Christ being the objective standard of Christian life, in 
Him the law is at the same time the standard. He is in no respect 

a destroyer, but a fulfiller; He gives to the word the spirit and the 
reality of life, to the letter of the law its full force, to its pedagogic 
power of training its full and perfect fulfilment. He establishes 
no rule different from or higher than the law of God, but He 
reveals only the inmost nature and the highest aims of this same 
law. And this equally in reference to the law of conscience as to 
the revealed will of God in the law and the prophets of Israel 
(Matt. v.17). Tédos yap vouov Xpiords, Rom. x. 14; ((O vopos) 
TKI TOV MEANOVTOV, TO SE Hwa Xptotod, Col. ii. 17; cKidv eyov 

0 voMos TOV pEANOVTOY ayabaY, ovK aUTHY THY EiKOVa THY Tpary- 
patrov, Heb. x. 1, comp. viii. 5. On which account Paul could 
with right say: Noyov otv katapyotuev Sia ths miotews ; Mz} 
yévolTo’ GNA vopov totauev, Rom. iii. 31. But should it be asked 
what law is here meant, then we must answer with Christ: The law 
revealed concerning Israel, such as in Christ the fulfiller of the law 

it is perpetually for the human race the divine requisition and ful- 
filment. This, however, is the law, as it is at once law and prophecy. 

For the law is the written, abiding prophecy, at once the denuncia- 
tion of curse and the setting forth of salvation; but prophecy is 
the oral, ever newly unfolded law, the continual attestation and 
new development of threats of punishment and promises of salva- 
tion. Just as little as the separation of law and prophecy avails, 
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so little does that of leges particulares et universales. Here nothine 
is so particular that it has not at the same time a universal refer- 

_ ence, and nothing so universal that it is not at the same time joined on 
to something particular (e.g. the decalogue, the law of the Sabbath; 
comp. Deut. v.15). These are elements which mutually permeate 
each other, and do not stand isolated alongside of each other. The 

same holds good of the separation into leges morales, cerimoniales, 
forenses. It is an arbitrary division, useful for an index to the Old 
Testament, but perplexing as a designation of the essence of the 
legislation of the Old Testament, still more unsuitable for the 
definition of the Old Testament revelation in its relation to Christ, 
the fulfiller of the law. Rather is the Old Testament revelation, 
alike in its requirements and its promises, as well an exhibition of 
the preparatory deeds of God and of man’s preparatory state, as an 
exhibition beforehand alike of God’s perfect revelation, and of the 
perfect state of the human family. So far as the contents relate 
to the goal of God’s revelation, so far are the form of preparation 
and the pre-exhibition at the same time abrogated in the fulfilment 
through Jesus Christ. So far as the contents refer to the shape of 
the life of man, there in and with Christ the state of preparation 
has retired before the fulfilment, and the perfect shape of the 
inner man has been realized. In this position of Christ, and along 
with this in the limitation resulting therefrom, the law in Christ, 
afterwards as before, continued to be at once a requiring and a 
fulfilled standard. What it is in Christ, that is it also in those in 
whom Christ truly lives—no more a mere outward requirement, 
but an internal requirement and fulfilment at the same time. [or 
everything that is a fruit of the Holy Spirit [has this to be said of 
it]: xatd tov TowodvTwY ovK ~ott vopuos, Gal. v. 22,23. But this 
fruit of the Spirit is only attained when the law is approached not 
outside of Christ, but in Christ, and when it is our will to fulfil 
the same not through the power of the law, but through the power 
of Christ. For to those who act otherwise apply the apparently 

paradoxical assertions of Luther: “ After that Christ is come and 

revealed, the laws of ceremonies have become injurious and deadly 

sinful ; nay, moreover, all other laws besides are so too; even the 

ten commandments are quite deadly, if Christ is not added to 

them. Besides, in the conscience of a Christian believer should no 

law rule or dominate, but only the law of the Spirit who makes 

alive, through which law of the Spirit we are free and set loose 

from the law of the letter and of death, from its works and the sins 



304 QUALIFICATION FOR PRESERVING SALVATION.  [PT. II. SEC. IIL. 

which it excites. Not in such a way that the law in itself is evil, 
but that it cannot help and serve us in reaching the righteousness 
which avails before God” (Luther, Table Talk). For, so far as 
Christians are truly Christ’s, they are in and with Christ, through 
the Holy Ghost, évvowov—law and fulfilment alike. So far, how- 
ever, as in them lives the old nature in which Christ does not live, 
or which is not yet put to death by Him, even in Christ the law, 
afterwards as well as before, stands over against His followers in 
the form of requisition and judgment (comp. § 26, note (3), on 
Rom. vii.). But in any case, there is no law for the regenerate, 
that continues to exist in and by itself, but merely the law in and | 
with Christ, in and with the voice of the Holy Spirit. “ Lex hoc 
loco unam tantum rem significat, immutabilem videlicet voluntatem 

Dei, secundum quam homines omnes vite su rationes instituere 
debeant. Spiritus sunt duo officio—consolandi et arguendi... 
evangelii et legis.”—Form Cone. p. 721. 

The truth, that solely the law in Christ is the standard of 
Christian virtue, stands at the same time also opposed to the un- 
truth, that the perfection of Christian virtue rests on the fulfil- 

ment of the so-called consilia evangelica. For that would be as 
much as to say that the perfection of the Christian consisted not in 
the existence of absolute goodness, but merely of relative goodness. 
Whatever occurs in Scripture of the so-called consilia, is a form 

either of absolute right conduct, or of what is consistently required 
under the supposition of certain individual, local, temporal circum- 
stances: as, for example, the counsel of Christ to give away one’s 

possessions under the supposition of slavery to mammon; or that of 
Paul, to remain unmarried in consideration of the calamities of 
the times, under the supposition of no existing necessity (of the 
non-existing upotcOar). Matt. xix. 21; 1 Cor. vil. 7-9, 26, 35. 
Wonderful it is, how the terms of the stoical school, officia media et 
perfecta (katopbapata péca kai TéXeva), find in the phraseology of 
the church fathers a perfectly reverse application. Tédevop is the 

del KaOjKov, wécov TO OVK det (oloy TO yapetv). “Christ in the 
whole gospel has only given one counsel, viz. the chastity which 
any man who has grace may keep even in the least element. But 

they have made twelve out of it, and go about doing what they will 
with the gospel. With this view have they divided and broken up 
the world; measured and regulated their life by the counsels, and 
the laity by the commandments: they assert their life as higher 
than the commands of God. In this way the life and faith of the 
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common Christian have become, as it were, stale sour beer. Every 
ene has had his eyes opened, despises the commandments, runs 
after the counsels” (Luther). Modern Romanists understand the 
‘difference as of “common virtue and moral virtuosity ” (Hirscher), 
—as if special virtuousness were anything else than a special gift, 
which only then continues to be virtue when it is not taken out of 
the region of general virtue just by this, that it plumes itself on 
being something higher and more meritorious. 

§ 33. ¢. The Subjective Proof and Maintenance of Christian Fidelity 

wn Watchfulness and Prayer. 

When the grateful fidelity of the Christian recognises it as the 

problem of the Christian life to hold fast to the principle and rule 

of life which was imparted in grace to the regenerate man by the 

word and Spirit of Christ, then there also results from the same 
blessing of grace the peculiarity of that subjective proof and main- 

tenance, by which alone Christian fidelity is in a position to solve 

the problem. For if the objective means of the new life are those 

blessings of grace dispensed to him in Christ’s word and sacraments, 

which overcome in the divine strength the resistance of the old 

nature, so will the thankful fidelity maintain itself and remain 

_ fitted to solve its problem in the same measure alone in which the 

Christian prepares himself to abandon self, and to seek the strength 

. of his fidelity only in that which is bestowed upon him by God (1). 

But this subjective preparation, in which the Christian is able as 

well to guard against the enticement of his old nature as to preserve 

himself in communion with that God who gives, and thus to solve 

the problem of his life, consists in watchfulness and prayer, or in 

the inward practice of that humility in which a man steadily turns 

away purely and without reserve from all that is his own and of 

self, to the strength of grace given him in Christ. This watchful- 

ness in a life of prayer it is alone which corresponds to the cha- 

racter of the regenerate and converted man in the position in 

which he stands to God, to whom he owes both his new birth and 

his conversion,—corresponds as being the practical realization of a 

grateful fidelity, which is ever returning to its fountainhead (2). 

U 
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(1) The fellowship of the Spirit is a fellowship in order to liberty, 
in order to free self-action. ven when the Father draws in the 
spirit of the conscience by the excitement of divine spiritual inclina- 
tion of the heart (John vi. 44, 65), He draws the heart in order 
that in its right tone it may attain toa free resolve. With this 
call to freedom, the means established by Christ for the mainte- 
nance of the communion of grace presuppose at all times, for their 
blessed efficacy, also the right tone of mind, and the spiritual activity 
corresponding thereto. Where the question is, therefore, of the 
maintenance of the right relation and conduct towards Christ and 
His salvation, it is absolutely impossible to speak merely of the 
objective means of grace as the sole means of such maintenance. 
As in the unregenerate they can furnish the means of his new 
birth, as they are constantly able to invigorate the regenerate with 
new powers of life, so they require in him who has been trans- 
planted into the kingdom of liberty also the right spiritual disposi- 

tion, and the corresponding activity of life, in order to be effective. 
But, again, we must not speak of this right disposition either as 
faith, love, or the like. These are already important, positive 
workings of the means of grace. Here the point is exclusively 
about the disposition and the spiritual activity in which the regene- 
rate and converted man is able to keep up his receptivity for new 
strengthening of faith, love, and hope, which is constantly to be 
derived from the means of grace. Such a disposition is also dis- 

tinctly presupposed by the objective means of grace for maintain- 
ing the fellowship of grace, viz. the word of holy Scripture and 
the sacrament of the Lord’s Supper. Of those who are Christ’s, 
the word expects that, when its voice is heard, the hearers should 

not harden their hearts through the deceitfulness of sin (Heb. ii. 
7, 138-15) ; and the word of Scripture has not only a promise, but 
also an element of correction, opposed to the selfish tendency of the 
heart, and it exercises the divinely appointed influence for the right 

eee 

disposition of the heart (mpds SidacKxadiav, mpos édeyyov, mpos — 
érravopOwcww, mpos Tadelay THY év Sixatoctvy, 2 Tim. il. 16). And 
in the same way, to the promise of grace by the sacrament is 
joined the requirement of a preceding strict self-examination (1 
Cor. xi. 28). 

(2) Whoever wishes to continue to be a partaker of the grace 
of the new creation, in which, as in the creation of the world, God 
creates something out of nothing, must bring to the means of grace 
the true and sincere conviction of his nothingness, strip himself of 
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all his own honour, and seek only that honour which cometh from 
God. Ta pn dvra éferéEato 6 Ocds, Wa Ta dvta Katapyijon, 1 Cor. 
i. 28; Ilas Svvacde ipeis mictedoa, d0fav Tapa adANroOV ap Bd- 
VOVTES, Kai THY Sokav Tv Tapa Tod povov Ocod ov Enteire ; John 

. 44, This conviction, at the same time, implied in the true 
thankfulness in which one thanks God alone for His whole salva- 
tion, as a state in which man feels in himself, is called spiritual 
poverty (mTwxos TO Tvevpatt, Matt. v. 3), and as he feels before 
God, humility (0 Oeds trepnpavos avtitdccetat, Tatrewvois Se 
didwow yap, Jas. iv. 6). In reference to true Christian humility, 
we may here well recall the following words: “ By this, above all 
else, one may know the pure from the impure. They who are pure 
humble their souls, and recognise and confess their impurity ; abso- 
lutely and entirely, they know nothing of their innocence and purity. 
On the contrary, the impure will know nothing of their impurity, 
but imagine and pride themselves in a purity with which, however, 
they rather make themselves impure, and defile themselves” (Luther). 
Compare the same elsewhere: “Christ (Matt. xi. 29) joins the 
phrase ‘of heart’ to lowliness. For He saw in His church hypo- 
crites, whom He greatly hates, and who get the predominance by 
no other semblance of virtue so much as by that of humility. And 
the world also is deceived by nothing so much as by pretended 
humility: hanging the head, humble words, bowing the back, 
looking sad, and being singular—that does it. ‘To be mild and 
lowly of heart—that does it not. And yet under these masks the 
haughtiest pride rages, as the examples of all ages demonstrate.” 

He, however, who has been saved by grace recognises himself 
in himself, not merely as nothing, but, contrasted with God the 
alone good, as also vile. Accordingly there is involved, at the same 
time, in the consciousness of spiritual poverty, this, not to trust one’s 
self ; and in the humility of faith, on the other hand, éo trust every- 
thing to God alone. Now the inward self-behaviour corresponding 
to the former side is that of stedfast watchfulness ; and that corre- 

sponding to the second, a life of stedfast prayer. Scripture brings 
both together before us in close connection, and gives as a reason 
the danger of temptation, as it exists in Sereclnts. and proceeds 
from the devil. Comp. Matt. xxvi. 41, Epuyopetre Kal 1 pocEv- 

xeabe, bi iva pny eto€AOnrTeE Ets Terpac pov" TO MeV TEDW 7 pobupor, 

m O€ oapé dobevns. Mark xili. 87, & d€ tyiv rAéyo, Tact eyo 

ypnyopetre (comp. Rey. xvi. 15). 1 Thess. v. 6-8, "Apa ody pur 
Kabevdwpev, 5 Kal of AowTrol, GAG YpPNYyopaLEev Kal VAPWLEV. Ou 
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yap KaQevSovres vuxTos KaBevdSovor Kat of peOvoKdmevol, vuKTOS 
pcOvovow. ‘Hyets d€ nmépas ovtes, rndwpev. Col. iv. 2, TH 

T POTEVYH TpocKapTEpElTe, ypNyopovVTeEs ev aUTH ev EvYapLOTia. 
1 Pet. v. 8, Nipbate, ypnyopyjcate 6 avtidixos tudv b1aBoXos, 
@s A€ov wpvdpevos TepiTarel, K.T.X. This union of watchfulness 
over one’s self and communion with God in prayer forms the 

opposite to all false “absorption in God” (Eingottung), self-for- — 
getfulness and self-abnegation of spiritual intoxication. In like 
manner, however, do the riches of the life of prayer form the 
opposite of false poverty, of self-tormenting or self-sufficient watch- 
fulness. The import of prayer, however, is not merely the making 
known of one’s individual wants (ofS yap o tatip tuav av ypeiav 
éyeTe, Tpo Tod tpds aithoat avtov, Matt. vi. 8). And yet an 
abiding prayerful disposition and prayerful state of the heart is 
required. Luke xviii. 1, mavtote mpocedyeoGe Kai pn éxcaxeiy ; 
1 Thess. v. 17, advareirtws mpocevyéobe. Prayer is rather the 
real substantial expression of the relation of a child, of personal 
communion with God through grace in love, and therefore the 
emanation and operation of the Spirit, who abides in the redeemed 

of Jesus Christ (Rom. viii. 16; Gal. iv. 6). And as it is an opera- 
tion of the Spirit, so the word teaches us to look also on prayer as 
the will and requisition of God, without our fulfilment of which 
He does not dispense to us the blessings of His grace. Matt. vii. 8, 
Tas yap 0 aiTov AawBdvea, Kal o CnTav ebpicKe, Kal TO KpovovTt 
avovynoetat; comp. Jas. iv. 2, ovx ExeTe Sud TO pur) aiteicOar pas. 
For only with His children does God keep up His fatherly com- 
munion. Prayerful hearts, however, are true children’s hearts. In 
prayer, too, the communion of sons is maintained against every en- 
tanglement in the sophistries of pantheistic, fatalistic, and atheistic 
falsehood (causal-nexus, moral order of the world, and the like). 
But the true prayer of the regenerate man is the prayer in the 
name of Jesus Christ, as through Him he has access to the Father 
(John xiv. 13, xv. 16, xvi. 23, 24). In this prayer lies alike the con- 
sciousness of the justification of the suppliant as to his person, and 
of the prayer in its substance. It is the prayer of the believer who 
doubts not of the power of his God. Jas. i. 6, 7, Aiteitw év wrictet, 
pendév Staxpivomevos’ 6 yap Swaxpivopevos gotxe KAVOWVL Oardaons 

avemCouévo Kal pirifonévm. M1 yap oiéc Ow 0 a&vOpwrros éxeivos, bTt 
Appetal TL Tapa To Kupiov. It is also the prayer of him who is 
acquainted with the will of his Lord, and knows wherefore and how 
he may and ought to pray. 1 John v. 14, 15, Kal airn éotiv 4 wap- 
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pnola iv €xowev mpos abrov, Oty édv Te aitducba Kata To OErnpa 
avTov, aKover av" Kal dav oldapev OT axover Hud, 6 dv aitducba, 
oldapev OTe Exomev Ta aitnpata & ATHKayev Tap avTod. Comp. 
on the other hand, Jas. iv. 3, Aireire, al od NapBavere, SioTe Kaas 
aiteicbe, iva ev tais Hdovais tuav Samavijonte. A type for the 
substance of our prayer is the prayer of our Lord (Matt. vi.); a 
type of the absolutely hearable prayer is (Luke xi. 13) the prayer 
for grace, and the gifts of grace; a type for the prayer that will 
be relatively heard, and is to be uttered with restriction, is Matt. 
xxvi. 39 (comp. Matt. vi. 33, 34), the pattern of the praying 

Redeemer. The prayer comprised in words has its force as the 
clearing up of an undefined feeling, as an incentive against sloth- 
fulness in prayer, and above all, as the presentation of divine words 
to God Himself. Otherwise the mere human words have no 
importance. “A true prayer asks not at all for many words, but 
makes only much sighing; and no words follow this but what are 
merely faint sounds.” “Oral prayer, however, is not to be dis- 
pensed with, but is necessary in order to kindle and purify the 
inward prayer of the heart” (Luther). 

This life of prayer forms the profoundest and most decisive con- 
trast between the Christian character and anctent or modern heathenish 

illumination. Self-examination and self-observation are praised by 
the Stoics in the words of the poet: M70’, darvev padakoiow én’ 
oupace mpocdéFco Oar II piv trav tuepwwov Epyov NoylcacOar Exacta, 
«.7.X. But the life of prayer and thanksgiving is unknown to these 

Stoics (Epict. Diss. iii. 10). What the ancients have told us of the 
prayers of Socrates, the conceited later writers thus put into shape: 
evyeTo wey Tots Geois, EXaw Rave dé wap EavTod, CUVETTLVEVOVTOV 

éxelvav, apetiny r~ruyhs, Kat jovyiav Biov, Kat Gonv dpewmrov, Kab 
every Odvarov, Ta Cavpacta Sépa, Ta Oeots Sora (Max. Tyr. 
Set eter Oat, Diss. 11). What the same author there argues, that 
an unworthy person receives nothing although he prays, whereas 

a worthy one does receive although he prays not, is, as the style 

of testing of that vulgar wisdom now again current, not without 

interest. 
“ Be on thy guard against that Turkish, Epicurean faith, since 

some say, What shall I do? What is the use of prayer? What 

avails too much care? It is provided; so it must be. Yes, true it 

is; what is provided comes to pass: but I am not commanded, 

but rather forbidden, to know what is provided. I am bidden that 

I should be certain what to do” (Luther, Vermahnung zum Gebet 
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wider die Tirken vom J. 1541). “Thou must learn to call (upon 
Him), and not sit there by thyself, or lie on the bench, droop and 
shake thy head, bite and devour thyself with thy thoughts, and be 
full of care and anxiety how to get thyself free, and look to nothing 
else but how badly things may be going with thee, what woe may 
be upon thee, how wretched a man thou mayest be. But up, thou 
lazy knave; fall on thy knees, and with hands and eyes uplifted to _ 
heaven, and repeating a hymn or a paternoster, lay with weeping — 
thy need before God, declare thy sorrow and invoke His aid. To 
pray, to declare thy needs, and to lift up thy hands, are the most 

- acceptable sacrifices unto God. He desires it; His will is to have 

it so, that thou shouldst lay before Him thy needs, and not that 
thou shouldst leave them lying on thyself, and crawl along with 
them, tease and torment thyself, so as out of one misfortune to 

make two, nay ten, and a hundred others. It is His will that thou 
shouldst be too weak to bear and overcome such need, in order that 
thou shouldst learn to become strong in Him, and that He should 

be praised in thee through His strength. See, there are people 
who call themselves Christians, but who are nothing else than 

gossips and chatterers, who spout forth much about faith and the 
Spirit, but understand not what it is, or what they themselves say.” 
(Exposition of the 118th Psalm, comp. the glorious passages there, 
and Exposition of 120th Psalm.) 

§ 34. d. The Subjective Foundation and Strength of Christian Fidelity, 
or the Union of the inward Working of Grace and inward Self- 
activity in Christian Conscientiousness. 

In that thankfulness which has the impulse of continual watch- _ 

ing and prayer, are given the personal disposition and spiritual 

activity which render him that is born of the Spirit of grace 

qualified in faithfulness to solve the problem of Christian virtue 

according to the rule of Christ. This personal disposition and 

activity must rest on a fundamental personal relation and personal 

conduct, in which the Christian no less has the power of such dis- 

position and activity as a gift, than he keeps it as a possession, or 

in which the power and the act of fidelity coincide (1). This 

fundamental personal relation and personal conduct, which are at 

the same time an operation of grace and self-activity, constitute 
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Christian conscientiousness. The Christian conscience is that real 
communion with God originally given in the conscience, restored 

and destined to be perfected by the imparted grace of the Holy 

Spirit, in which God continually attests His faithfulness to the 

redeemed (comp. § 22). In this conscientiousness the principle of 
divine life and its communication of strength become coincident 

with our act of personal adherence to this principle, or with the 

personal fidelity of the redeemed (2). As this principle bears in 

itself the ends and means of the practical realization of the new 

life, so there is involved in the exclusive adherence to it the power 

of purity and simplicity no less than that of wisdom and prudence; 

and herein Christian conscientiousness has in itself both the essence 

and form of its own practical realization (3). Inasmuch, then, as 

_ this conscientious disposition precedes all acting, accompanies it, 

and in the consummation of that which has been conscientiously 

begun has its own satisfaction, it thus preserves for the Christian 

the feeling of a good conscience, thus forming the contrast to that 

evil conscience which is indeed also a manifestation of conscience, 

but at the same time a testimony to a want of conscientiousness. 

(1) That the strength of this fidelity must, from the nature of 
regeneration and conversion, be carried back in the last resort to a 
fundamental relation, bearing equally the character of personal 
faculty and of divine endowment, was felt at an early date by 
men who were nevertheless unable to express this feeling clearly ; 

and also that in its ultimate origin there was involved a union of 
endowment and of personal self-effort, was long ago expressed, 
although in no very sufficient way. “ Virtus duplicem habet com- 
parationem,” says, for example, Peraldus, “ unam ad id, a quo est, 
scil. ad Dei liberalitatem, cujus donum est, et sic dicitur gratia ; 
aliam comparationem habet virtus ad id, quod ab ea est scil. ad 
opus scil. suum, et sic vocatur virtus.” The truth herein contained 
is this, that all the power of fidelity can in its ultimate ground rest 
only on the one principle of the new life. This is the Holy Spirit 
of regeneration united with the spirit of conscience in the heart. 
But the operation of this Spirit, as the ground of personal fitness 

and activity, can no longer be absolutely regarded in the light of an 

endowment, but in that of a personal potentiality which has been 

developed into habit. In this form it does not lose its essential 
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character of an endowment, but it ceases to be an endowment of 
the divine and spiritual ground of our nature which the Spirit of 
regeneration has worked in man, but has passed from thence into 
the centre of his conscious personal volition (comp. § 23). And 
then is that which the Spirit has effected in truth something @ecay- 

Operwor, alike donum and virtus, alike infusum and inherens, the. 
working of the Spirit of God renewing and endowing the human 
nature, and equally the property and attribute of the personal spirit 
of man. This fundamental force of fidelity, in which God does 
not cease in the least to work everything in His people, and is 
nevertheless the last root of a faculty most personal in its nature, 
do we find in this sense in Christian conscientiousness. 

(2) A specific character of Christian conscientiousness is this, 
a desire of adhering to and preserving that which constitutes the 
essence of baptismal grace and baptismal efficacy (comp. § 22, note 
(2)). It is deliverance from an evil conscience. The manner in 
which the Spirit of God, from the commencement of His com- 
munion with man in the sacrament of the new birth, works and will 

work this deliverance of the conscience according to His word, 
supplies a standard for the conduct of Christian conscientiousness. 

For this reason, all that was previously stated (§ 22) concerning the 
efficacy of the Holy Spirit, is likewise characteristic of the conduct 
of Christian conscientiousness, and requires no special confirmation. 
For this conscientiousness consists just in this, that we strive to have 
and to maintain our life in no other way than just as Christ gives 
it by the Holy Spirit. We surrender, therefore, our doing and 
working to be determined conformably to the doing and working 
of the Spirit of God in us; we put off the old man, and put on the 
new, which after God is created in righteousness and holiness of 
truth (Eph. iv. 22-24); we renounce the dead works which proceed 
not from the life in God (Heb. vi. 1), since we surrender our- 

selves to the fellowship of death and life with Christ, of which 
He through the Holy Ghost will make us partakers, and we seek 
after deliverance from the curse of the law and the wrath of God, 
peace of conscience, and communion of the heart with the will of 

God in the law—in Christ alone, at the same time devoting the 
life imparted to the spirit in righteousness through grace to the 
mortifying of the flesh, and of the life of the flesh (comp. § 22, 
note (2)). This is called holding the mystery of the faith in a pure 
conscience (1 Tim. iii. 9), or holding faith and a good conscience 
(1 Tim. i. 19). And from this centre we attain first to that perfect 

ae wie 



§ 34.] THE SUBJECTIVE FOUNDATION OF CHRISTIAN FIDELITY. 313 

preservation of a good conscience throughout the whole periphery 
of our earthly existence, to that universal conscientiousness which 
the Apostle Paul elsewhere also acknowledges to have been his 

earnest endeavour to obtain (1 Tim. i. 3; Acts xxiii. 1), and in 
which he continued to exercise himself (attds aoxd, ampocKoroy 
ouvelonow éxew mpos Tov Oedv Kab Tors avOpwrovs Sia TavTés, 
Acts xxiv. 16). 

(3) It is involved in the essence of the Christian conscience, ‘i.e. 
in the unity of the conscience with the Holy Spirit of grace, that 
in it there are given alike a divine knowledge and a divine power 
of life. Conscientiousness, therefore, comprises in itself not merely 
the capacity of moral judgment, or some one aspect of Christian 
perfection, but the potentiality of perfection in the whole life. In 
the personal adherence to the one divine principle of life, the efflu- 
ence of this relation can be only alike purity and simplicity; in 
other words, ungodly impurity of conduct and ungodly contrariety 
of motive (of purpose and tendency) remain excluded from all those 
doings which proceed from the spirit of Christian conscientiousness. 
Purity and singleness of heart mutually condition each other as 
objective conduct and subjective motive. 2 Cor. 1. 12, ‘H yap 
KAvYNTLS uaV avTn éoTl, TO papTUpLOY Tis auVELdNTEwWS LOY, 
Ore év amOTNTL Kal ciduxpiveia Ocod avectpadnuey ev TO KOoLO. 

(Another reading is dyvornte.) Whatever is é« cod is €& eiduxpi- 
veias (see 2 Cor. ii. 17). On the other hand, whatever is directed 
to one aim, without any side view, that is dm)ods. It is 4 dardorns 
4 eis Xptorov (2 Cor. xi. 3). The eye is a)ods when it does not 
squint (comp. Matt. vi. 22, 24). And so also the only true obe- 
dience is that év dmdorTnTe THs Kapdias (Eph. vi. 5; Col. i. 22). 
This purity and singleness of heart is in itself wisdom and prudence ; 
for that principle of the divine life on which conscientiousness de- 
pends in pure simplicity, has in itself the end of its existence as well 
as the means of carrying out what it desires. But wisdom is know- 
ledge of aim, and life consistent with that aim; prudence, know- 
ledge of the means, and life in accordance with those means (coos, 
sapiens, hpoviuos, prudens ; comp. also copia and yvacis, Rom. xi. 
33). And in this relation is carried out what Christ in another 
point of view testifies as His will and requisition: Tivec@e dpovipor 

as of deus, Kab dxépasor ds ai meprotepat (Matt. x. 16). In and 

with the fellowship with Christ there is bestowed the possession of 
wisdom : ’Exriptocevaer eis tas ev racy copia Kat dpovijcee (Eph. 

i. 8). That it may increase and diminish, but may ever again be 
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obtained by prayer, is shown in Jas. 1. 5 (comp. with iii. 15). Finally, 
that this wisdom is in itself life and the power of life, is abundantly 
confirmed by other passages; such as Jas. iii. 13, Tés cogds kab 
érioTnuov ev wiv; SekdTw ex THS KAAS avactpodys Ta Epya 
avtod év mpaitnts codias; ver. 17, ‘H d€ advwbev copia tpetov 
bev ay éoTw, Ererta eipnvixn, émrveKyns, evTrerOns, wet €d€éous 
Kal kapT@v ayabav, adiaxpttos, aVUTFOKpLTOS. For it is the wisdom 

which proceeds from the fellowship with that Christ, ds éyevn@n 
codla hiv amd Ocov, Sixasoovvyn te Kai aylacpos Kal aTrodUTpwats 

(1 Cor. i. 30). | 
(4) The usual doctrinal definition of an antecedent, accom- 

panying, and following conscience, supposes only the formal diver- 
sity of that reflex influence on the personal consciousness which 
proceeds from conscience, or of the moral judgments in their rela- 
tion to action. So far as this doctrinal definition rests upon a 
confounding of the manifestation of conscience with its nature, it 
is to be rejected; and as a mere formal definition of the moral 
judgment, it is unimportant. What is essentially important is this, 
that where the Christian conscience is what it is intended to be— 

a union of the Spirit of God with the personality of man—conse- 
quently where it is really present as conscientiousness,—there it 
is continually an “antecedent, accompanying, and following con- 
science ;” in other words, a permanent communion of God with 

our personal consciousness. Where such is not the case, there 
conscience itself testifies to man its instability and vacillation: the 

eonsciousness of the wrathful Spirit of God in the conscience is the 
evil conscience. 

§ 35. e. The Sphere and Extent of Christian Fidelity. 

The extent of that domain in which the thankful, conscientious 

fidelity of the Christian has actively to manifest itself, consistently 

with the law of liberty in Christ, is traced out in the sum of all 

those relations which constitute the natural basis of human exist- 

ence and consciousness, and to imbue which with His own Spirit 

was the object of Christ’s own coming into the world, and in which 

the Christian has to put to the test against trials as well as tempta- 

tions that power of dominion, as of service, which has been bestowed 

upon him (1). And inasmuch as the whole domain of earthly and 
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ereated things and relations is thus incorporated in the divine 
plan of the world’s redemption, therefore the conscientiousness of 
Christian fidelity consists just in this, in withdrawing none of these 
relations from the true sphere of its manifestation, and in not 
abusing the distinction between higher and lower relations in such 
a way as, while displaying fidelity in the greatest of these, to take 
no account of fidelity in the least, but in our allowing that distinc- 
tion to conduce only to this purpose—to the true maintenance of a 
just ordering of the higher and lower relations and manifestations 
of life, subjecting all of them, however, alike to the centre-point of 
fidelity to Christ. 

(1) I may here not only refer back to what has been said in 
§ 5 and 6 about the natural form of human existence, as it forms 
the basis of ethical relation, and in § 17 (comp. especially note (7), 
about the gospel and about the idea of the kingdom of God); but 
even those paragraphs (§ 27 and 28) which treat of the ordained 
conflict under trials and against temptations, show us how manifold 
are the relations in which the Christian is to abide here below 
according to God’s will, in order to verify in all of them his 
Christian fidelity. And it is necessary to mention this, because a 

false view of our Christian relations, and a no less perverted con- 
founding of the corrupt state of the world, designated by the term 
“world,” with the world of created things ordained by God (comp. 
against that, § 6), lead to a narrowing of the sphere of activity of 
our Christian fidelity, which in an ethical point of view is in the 
highest degree pernicious. We sever, if I may so say, the fidelity 
of our Lord as well as our own from a whole series of the relations 
of our life, in order to conceive of it as concentrated in that one 
which is necessary, in such a way as prevents us from improving 
the talent entrusted to us in all domains of life, and leads us 
arbitrarily to contract the riches of divine bounty, as well as the 
full measure of the task of our earthly life. What not without 
cause strikes those who do not yet know Christ as a something 
barbarous in Christianity, is, when viewed in its proper light, a 
denial of the all-sidedness of those relations of life in which the 
Christian in Christ finds the sphere of his dominion, and the field 
for the exercise of the duty of loving service. For to this domain 
belongs everything in the earthly life of the creature that the 
Christian is permitted to regard as a gift and providential arrange- 
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ment of his God, in and with which he is destined, nay, bound in 
duty, to serve his God and seek His honour. 

(2) In a certain aspect also the parable of Christ in Matt. xxv. 
14 ff., Luke xix. 11 ff., applies here. For if, in their more immediate 
reference, those talents which the lord, on departing, entrusted to 
his servants in definite and diverse shares and quantities for their 
management, must certainly be regarded as the collective sum of 
those blessings which belong specifically to the kingdom of grace 
(yapicpara) ; yet, on the other hand, it is equally certain that these 
very things are the workings of the Holy Spirit, in which, at the 
same time, gifts of nature appear sanctified, transfigured, and 
ennobled, and that that domain which is Christ’s (ta trdpyovta 
avtov, Matt. xxv. 14), in its comprehensive relation cannot really 
be limited merely to that which we in the narrower sense of the 
word call gifts of grace, in order to exclude from it that which He 
as the Lord of nature, Lord of history, Lord of the universe, has, 
works, and brings about in the most various of this life’s earthly 
blessings, in order also to appoint His servants as stewards thereof. 

Hence, when the Apostle Paul wishes to point out that which a 
Christian ought to strive after in genuine fidelity of Christian life, 
he chooses the most comprehensive expressions, and says: “ What- 
soever things are true, whatsoever things are honest, whatsoever 
things are just, whatsoever things are pure, whatsoever things are 
lovely, whatsoever things are of good report ; if there be any virtue, 
if there be any praise, think on these things,” in order to do them 
(Phil. iv. 8; comp. mpdocev, ver. 9). A glance at the twelfth and 
thirteenth chapters of the Epistle to the Romans, or an examination 
of all the so-called hortatory portions of the apostolical letters, will 

bear witness to this, what a manifold variety of earthly vocations 
and of earthly duties to be performed by us the apostles include in 
the sphere of the fulfilment of Christian fidelity. Nay, the very 
way in which ordinary modes of thought exclude a series of so- 
called purely natural aims and activities of life as profane from 
what is sacred or what is sanctified, and so to be considered from 
its relation to God, is foreign to the Christian. Not in any such 
separation and condemning as profane does the fidelity of a Chris- 
tian manifest itself to his Lord, who is Lord of all things, and who 
will have all things subjected to the sphere of His sovereignty, but 
by his placing all those things in relation to Christ, and regarding 
all as objects in which Christian fidelity is to display itself. Re- 
joicing with them that do rejoice, and weeping with them that 
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weep (Rom. xii. 15), eating and drinking (1 Cor. x. 31), yea, 
everything which we do in word or in deed, is to be done in the 
name of Jesus Christ (Col. iii. 17). This is Christian fidelity. 

This does not exclude the fact that striving after the kingdom 
of God ({nteiv tiv Bacirelav tod Ocod, Matt. vi. 53), the care for 
that which is the Lord’s (uepipvav ta tod Kupiov, 1 Cor. vii. 32), 
remains in a specific sense the first and the highest object, and that 
we are fully to maintain that of which the apostle thus writes: 
“Think on the things above, not on things on the earth” (Col. iii.). 
But just on the earth and in the things of the earth, to think of 
that which is above, to secure and to maintain for all earthly things 
their relation to things above, and not to pervert by exclusion their 
subordination to the highest end,—that is the task of the Christian’s 
fidelity, who knows the transitory nature of this world to be destined 
not for annihilation, but for lasting glorification on a new earth and 
under a new heaven (comp. § 17, note (7), towards the end). 

§ 36. f. The Right Knowledge of Christian Fidelity, and the Errors 

of a seeming Conscientiousness. 

That knowledge of the essence, extent, and the mutual rela- 

tions in which the applications of Christian fidelity stand to each 

other, which is to be derived from the word of God, forms the 

contrast and antidote to that which is called a weak, doubting, 

and erring conscience. That is an error of conscience so far, when 

by conscience is meant that consciousness of man in which he feels 

himself bound by some obligation standing over him; while the 

error consists in this, that in the given instance there is no such 

obligation objectively (that is, according to God’s word and will) 

binding on the conscience of the Christian (1). In this error we 

either fail to discriminate the higher and lower position of blessings, 

and of the fidelity which is to be shown them (2); or we mistake 

between conscientious conduct and the objective relation, and re- 

present the entering or not entering upon relations which in them- 

selves are quite neutral to the Christian conscience as a matter of 

conscience, whereas only the personal bearing in them or to them 

is a matter of conscientiousness (3). The distinctive expression for 

this error is, to make one’s self a conscience beforehand. The 
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obligation which we voluntarily assume in this error has all the 

danger of a temptation to look upon the subjective obligation as an 

absolute rule, and out of the weakness of error to fall into obduracy 

against the truth (4). The danger of this temptation is met only 

by means of a right insight into the true nature of that Christian 

fidelity born of faith, which, even in cases of a weak and erring 

conscience, seeks for the right standard of conduct both towards 

one’s self and others not in one’s own conceptions, but only in those 

rules of right behaviour which are laid down for its guidance in the 
divine word. ie 

(1) Here we must refer back, above all, to what has been already 
stated (§ 7, note (5), pp. 46-48) concerning conscience, and in 
regard to a weak conscience. Since hereafter we shall have to take 
into consideration certain passages of Scripture which partly con- 
firm by examples what is here to be discussed, and partly serve as 
a substratum for general conclusions, it will not be superfluous to 
make some remarks beforehand touching these passages, especially 
as in earlier editions I took a different view of them from what I 
do at present. The passage in Rom. xiv., for instance, appears to 
me to apply here only in a more remote sense; and what is there 

meant by ao@eveiv 7H wictes (xiv. 1), appears not to be identical 
with that which in 1 Cor. vill. 7 is called cuve/dnots acOevyns. Those 
referred to in the Epistle to the Romans were weak in the Christian 
faith, in the sense of their not seeking in this faith alone the power 
of their sanctification. In firm and confident conviction (that is, in 

mtorws in the sense it bears in vers. 22, 23) they were by no means 
weak. On the contrary, they had such a conviction in reference to 
the advisableness of abstaining from certain kinds of food, of their 
keeping holy certain days in preference to others. And this was 
done not at all from a sense of legal obligation, or in any other 
manner directly opposed to the Christian faith, as it happened in 
the case of the Galatians and Colossians; but they did it volun- 
tarily, in accordance with notions and opinions (S:aAXoyicpol) about 
that which they considered as advisable for themselves. And hence 
the apostle also says, that they were not to be received to “ dispu- 

tations about opinions, carpings at opinions” (yu) els Siaxpicets 
dvadoyicpov, xiv. 1), since these opinions may well be allowed to 
rest on their own merits, provided only one does not, on account of 

opinions for or against, sit in judgment on a brother who thinks 
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differently. But the apostle does not keep out of sight that in such 
opinions a weakness in the faith is revealed. In the Epistle of 
Paul to the Corinthians, this weakness of the conscience consists in 
a customary conception (77 ovvnGela, vill. 7) of a falsely conceived 
reality of heathen idols, and the relation they would stand in to 
them by a partaking of the meats offered. By virtue of this idea, 
they considered themselves bound in conscience unconditionally to 
abstain from such participation. (To what extent such an idea 
was justifiable, is stated afterwards, x. 20, 21.) This weakness of 
conscience was the result of a want of the knowledge that the idol 
as such is nothing in the world—no God nor Lord for those who 
cleave to the one God the Father, and the one Lord Jesus Christ. 
But what was justifiable in this weak conscience was this, that they 
felt themselves bound in conscience not to enter into any relation 
to idols, even when they thought erroneously respecting the nature 
and possibility of such a relation. And the apostle for this reason 
wishes to have this weak conscience spared, and not injured. 

The general conclusion to be drawn from these two examples 
may be laid down in the following manner: First, That which one 
considers advisable for one’s self as a means for promoting sancti- 
fication in a way not hostile to the faith, even if not consistent with 
the full strength of the same, ought not to be a matter of conten- 
tion, where such a course of conduct is not imposed upon others as 
a law, or the opposite course made the rule for sitting in judgment 

upon them. Secondly, Where a certain line of conduct, not con- 
formable to the correct knowledge of faith, arises from a desire 
of conscientiously avoiding everything which is inconsistent with 
the position and duty of believers, there we are bound to spare 
this weakness of conscience which arises from defective know- 
ledge, and to honour the conscientiousness even where it errs in 
its motives. 

An opposite line of behaviour towards errors of conscience can 
only then be justifiable, when such weakness and error manifest 
themselves in open contradiction to the faith and the self-activity 
that belong to it. 

(2) To this head belong what was formerly designated as 
collisions of duties. They are the fruit of a false equalization of 
duties, or more correctly of the relations of life, in which the 
Christian has, by virtue of his natural and historical existence, 
as well as by virtue of his regeneration from God, to exercise 
himself by placing in juxtaposition, or in one line, things which 
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(properly understood) stand to each other in the relation of supe- 

riority and inferiority, and which have to be viewed and judged 
not abstractly, but with an impartial subjection of all these rela- 

tions to the highest relation of the Christian life to Christ. This 

will be discussed hereafter. 
(3) To this category belongs the strife about the so-called adia- 

phora (indifferent things). When one looks at the relations of life 
in themselves, there present themselves, no doubt, not a few which 

may be called adiaphora, that is, which in themselves are not the 
expression and manifestation of any Christian moral element. But 

placed in reference to any particular person, they naturally and 
immediately lose the character of indifferent things, because the 
persons between whom and such things the relation exists, and on 

whom they exert an influence, cannot be thought of as neutral, ze. 
outside of all ethical relation. Always according to the state of the 
person, this relation, indifferent in itself, ceases to be (in an ethical 
point of view) a thing indifferent, whether the person who has 
entered into any relation with it may be viewed therein either as 
active or passive. The personal relation therefore in such cases 
decides, be it the relation to his own personality or to that of 
others. If here scruples of conscience arise, by virtue of which the 

man then naturally judges always only relatively, i.e. in reference 
to personal states, such a judgment is a working of conscientious- 
ness. If, however, apart from all personal states, the ethical element 
of what is allowable or not allowable is attributed to the relation 
itself, then the error begins. Comp. on the whole question as ana- 

logous, Rom. xiv. 13-xv. 2. The voluminous, and on both sides 
unrefreshing literature respecting pleasures as things indifferent, 
called forth by the controversies in the time of Spener, may be seen 
in Walch, Hinl. in die Rel. Streit. der luth. Kirche, Pt. v. pp. 821- 

841. Spener certainly makes a distinction between “ the thing in 
itself,” and the way “in which it is carried on in these days.” But 
in connection therewith, he places, without further qualification, 
dancing, for instance, “ among the carnal pleasures from which a 

true Christian abstains” (Letzte theol. Bedenk. i. 305); and the 
mode of speaking adopted from him—“'The Christian even there, 
where he is enjoying bodily pleasure, has his eye to God’s goodness, 
and delight in His creatures” (<bid.)—is, if it is not a kind of 
scruple whether a Christian may enjoy corporeally in order to 
enjoy corporeally, in any case in its form a very unfortunate para- 
phrase of the words of the apostle: “ Every creature of God is 
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good, and nothing to be refused, if it be received with thanksgiving” 
(1 Tim. iv. 4). 

(4) ‘Two things here present themselves for more careful con- 
sideration. First, in what sense, in the case of a Christian, we can 
speak of an error, by which he binds himself, and may consider 
himself bound; and next, to what limit this may go, without be- 
coming obduracy against the truth. Of the first, nothing certain 
can be said, if we are not in a position to distinguish accurately 
between error and untruth, and sharply to define the domain in 
which an error is possible, which is accompanied by a relative truth. 

_An error of this latter kind is inconceivable, where the question 
turns upon the inner core of Christianity, ¢.e. of the way in which 
we have to procure our righteousness before God. The way and 
manner in which this is attained in faith, is absolutely regulated by 
the revelation in Christ ; and every departure therefrom falls under 

the judgment of a self-chosen service of God (the é@eXofpnoxeia). 
And in a no less absolutely binding manner are those means laid 

down, by which we have to work out positively, and indeed in a 
manner under all circumstances alike, our renewal and sanctifica- 
tion. They result immediately from the nature of genuine Christian 
faith ; and no departure from them could be thought of without 
injury to that faith itself. But the case is different in the province 
of things which are to us objects of temptation (see § 28), in which 
rules of conduct absolutely binding are neither given nor conceiv- 
able, because here, according to the individual and personal ten- 
dency and temperament, something may be an object of temptation 
to one, and not so to another. Here an error of a double nature 
is possible: in such a way, namely, that we should deceive ourselves 
concerning the true character and source of the charm of what 1s 
tempting, as well as concerning the adequate means of resistance ; 
and also in such a way that we should make available the true 
knowledge of both in face of the erring one, in a way in which we 
keep in view ourselves alone, and not the weak conscience of others, 
and thus make what is right for ourselves a stumbling-block and a 
vexation for our brother (év @ 0 adeAdos cou mpocKoTret, Rom. xiv. 
215; comp. vers. 13, 15, 16, 20, 1 Cor. viii. 9; tumrew, “to wound,” 
TH cuvelonow aabevovaav, 1 Cor. viii. 12). The last ought un- 
conditionally not to be done. Nay, it is called a sinning against 
Christ (duaptavew eis Xpwotov, 1 Cor. vili. 12) when one offends 
the weak conscience of a brother, for whom Christ died, and thus 
walks not according to love (Rom. xiv. 15). In regard, however, 

x 
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to the first-named error, in every case where the error itself is 
repudiated, this must be acknowledged, that even in this weak con- 
science is displayed a conscientiousness which has striven to keep 
aloof from what might possibly tempt, and from temptation. In 
this no one is to be made out mistaken. For without doubt such 

an one, with the views he holds, cannot enter into anything which 
presents to him the appearance of temptation, without doing vio- 
lence to his conscience. One cannot and dare not do or leave 
undone anything within these limits, with respect to which he has 
not the strong confidence (aiorTw, Rom. xiv. 22, 23) that he may 
do it or let it alone. ‘“* Happy is he that condemneth not himself 
in that which he alloweth.” But he that doubteth when he doeth 
anything is condemned, because he does it not out of strong con- 
viction. For all that does not flow out of strong conviction is in 
this domain sin (Rom. xiv. 22, 23). 

This subjective sense of duty, however, ceases to be consistent 

with the truth, as soon as one makes what is subjectively justifiable 
a rule of objective right, and a standard of universal obligation, by 
which he judges others, or measures the propriety of their conduct. 
For that would be not less than that judging of the weak on the 
part of the strong—an acting against truth and against love; and 
conscientiousness towards one’s self would become a want of it in 
regard to others. 
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THE CONCRETE MANIFESTATION OF CHRISTIAN VIRTUE IN THE 

FUNDAMENTAL RELATIONS OF HUMAN LIFE. 

§ 37. Christian Piety as the Mother of all the Virtues. 

74 fad the Christian it is natural to recognise in the one 

bi blessing of salvation and its possession the highest rela- 

tion of all earthly existence. With this recognition 

begins the Christian frame of mind; and only where 

this remains its leading characteristic, is to be found that virtue or 

fitness of disposition in which the Christian is in a position to regard 

the preservation of salvation as the problem of his life, and to labour 

at its solution (1). Thus Christian virtue has only one ultimate 

and highest relation, without which no virtue is virtue, and in which 

all other virtues lie as in their germ. This virtue of all virtues is, 

however, Christian piety (2). 

(1) What is meant by the preservation of salvation, and in what 
sense it comprises a multitude of Christian virtues, comes out 
clearly from the following testimonies of Scripture: Heb. iii. 
12-14; comp. with 2 Pet. i. 8-10. In the latter passage, after the 
unfolding of faith (aic7ss) into many kinds of virtue is mentioned 
in ver. 5 ff., it goes on to say: Tatra yap tuiv vrapyovta, Kat 
Treovalovta, ovK apyovs ovdé aKaptrous KablatynoWw els THY TOD 
Kupiov pov ?Incod Xpiotod ériyvwow: @ yap m1) Wapeote TatTa, 
Tupros éott, pvwTrdlov, ANOnv AaBav Tod KaBapicpod TAY Taran 
avTov duaptiav. Ald wadAov, aderAfol, cTovddcaTte BeBalav 

523 
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Umav THY KAHoLW Kal éxroynv ToLetoOar. Taira yap Tor- 
OUVTES OV LH TTALTNTE TOTE. 

(2) What presents itself to the Christian consciousness at the 
head of all blessings, the participation of salvation in Christ, is again 
mirrored forth in the apostle’s confession (Phil. iii. 8 ff.). The 
apostle has mentioned before his position in Israel, his blameless- 
ness in the eyes of men, “ as touching the righteousness which is in 
the law.” And yet the things which were gain to him, for Christ’s 
sake he has counted loss (for they kept him far from Christ). Nay, 
rather does he count all that he has before mentioned even now 
again for loss, for the sake of the surpassing glory of the know- 
ledge of his Lord Jesus Christ, for whose sake he forfeited all this, 
and holds it continually as dung, in order that he may win Christ, 
and be found in Him, as one who has his righteousness not from 
the law, but that righteousness which comes by faith on Christ,— 
that righteousness which, proceeding from God, rests on the ground 
of faith. In the subordination of all the relations of life to the 
relation to the blessing of salvation revealed in Jesus Christ, the 
Christian spirit manifests itself as the fulfiller of the will of Christ 
(Matt. x. 37). The habitual personal state in which this supreme 
object of life remains constantly present, piety (evcéBeva), is virtue, 
since it is on the one hand the effect of the operation of God’s 

Spirit, on the other the fruit of one’s own practice. 1 Tim. iv. 7, 8, 
ToipvafSe dé ceavtov mpos evoéBerav. But the central im- 
portance of edoéPeva, which is expressed in the following words, 
‘H cicéBeva mpis tavta @pérdtpos éotiw érrayyedlav éyovoa Cais 

THs vov Kal Ths pedAovoens, recurs also there, where piety presents 
itself as the immediate operation and form of manifestation, as well 
as the proximate object of the communication of grace. Comp. 
Tit. ii. 11, “H ydpis tod Ocod .. . mawdevovea Huas, va... cwppd- 
vos Kat Oixaiws Kal evoeRas Showpe ev TO viv aid. EvcéBaa, 
as Wiesinger justly remarks on the passage, is the epitome of Chris- 
tian morality, according to its fundamental relations. And the 
statement rises here from self-discipline, and the conformity of our 
actions to the will of God, to the absorption of our whole nature 
in the fountain of salvation. For this very thing is the character- 
istic mark of Christian truth, that it leads to piety, or, as it is still 
better interpreted, godliness (7) ddjOea 4 Kar evoéBevav, Tit. i. 1). 
And every doctrine which is consonant with truth has therefore 
also the same mark of being a guide unto godliness (1) cat’ evoéBevav 

-6idaccadia, 1 Tim. vi. 1). For that life which is the gift of the 
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divine power of Christ has its existence in godliness; for this power 
it is which gives us all things which conduce to life and godliness 
(1) wavta tiv ra mpds Conv Kal edoéReav SeSwpypévyn, 2 Pet. i. 3). 
This it is which embraces that great mystery which is given in 
Christ, and is absorbed therein (70 rijs evoeBelas wvotijpsov), which 
is the subject of the passage 1 Tim. iii. 16. For this cause, the man 
who has become a man of God pursues, in his strivings after right- 
eousness, 7.c. conformity of his actions to the will of God, after 
godliness, which has its various forms of manifestation, correspond- 
ing to the nature of the blessing of salvation, in faith, love, sted- 
fastness, meekness (1 Tim. vi. 11). The exclusive conception of 
the word “ piety,” as used to express our relation to God, is not the 
original one. Luther distinguishes a twofold piety. The one is 
every human and social sense of honour. Of the other he says: 
“© This one travels and soars far above everything that is earthly, 
and has nothing to do with any works. For how can it have works, 
since all that the body can do, and that is called work, goes forth 
in the other righteousness? But now it is this, where we are 
speaking of God’s grace and forgiveness of sins, which is not an 
earthly but a heavenly righteousness—not of our own doing and 
ability, but God’s work and gift.’—Compare the Sermon on the 
Threefold Righteousness, in the year 1518. 

§ 38.a. The Nature of True Christian Piety. 

The peculiarity of Christian piety, and the condition under 

which it can alone be acknowledged as true, lie expressed in this, 

that Christian piety can only be thought of as the frame of mind of 

a regenerate and converted man. Only where the communion of 

grace has actually taken place is that piety also conceivable which 

is able to serve unto that edification which is the ground and aim of 

all Christian activity, and therein, above all, of piety (1). And only 

where piety is the emanation of actual edification, and likewise 

desires and strives after nothing but edification in the full extent of 

the term (no matter whether this striving weils forth and has its 

quiet working from conscious intention, or unconsciously from the 

nature of true piety itself, and likewise no matter whether this 

striving has for its object the edification of self or that of others), 

—there alone is piety pure, clinging purely to the source of life in 
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the promises of grace, to the means of grace in revelation, to the — 

object of grace in the manifestation of Christ; there only is it a 

pure manifestation of that life which comes from God and embraces 
the whole man,—a pure, simple heart-devotion in reference to that 

experience of the heart in which, through the grace of God in 

Christ Jesus, we are here below translated into the kingdom of 
His love. Where, on the other hand, in addition to the direction 

towards the blessing of salvation as the supreme good of life, and 
in addition to the use of the divinely-appointed means of grace, 

there is not the actual possession of salvation, there alone Christian 
piety, or the piety of a true Christian, exists not in truth: there is 
only that of seeking and presentiment, if not that of unreal and 

untrue superstition (2). 

(1) The essence of true piety, which naturally arises from the 
essence and the peculiarity of the possession of salvation, receives 
a further definition through its inseparable connection with the 
biblical idea of edification (otkodoun). This idea, whether used as 
oixodounua or as ofkodounots—whether denoting the fundamental 
relation upon which all Christian piety rests, or the end towards 
which all Christian piety strives—springs in every case from a 
fundamental view, in which the individual Christian as well as the 
Christian world in general appears to the apostles in the light of a 
fulfilment of that of which Israel was a foreshadowing and a type. 
The Christian is the habitation of God (1 Cor. iii. 9), and indeed, 

as being in Christ, a living stone in a great temple (1 Pet. il. 5), 
whose living foundation is just that Christ, who supports the single 
stones as well as the whole temple. To rest radically on this 
foundation with his whole nature, and the whole vitality of that 
nature, is called a being edified, being a habitation of God. And 
to introduce man’s whole nature, and the whole vitality of his 
nature, into this foundation, is called to edify. But the foundation 
stone is in both cases not to be separated from the single stones, nor 
from the whole temple, z.e. from the fellowship of that great king- 
dom whose groundwork is Jesus Christ. Consequently, he who is 
edified, he who edifies himself, he who edifies others, is and does so 
only in the same measure as the character of his being and doing 
is this—the incorporation of the whole man, with all his faculties, 
in Christ and the kingdom of Christ. 
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When, therefore, it is a question of the pious employment of 
gifts and faculties received for the benefit of others, the determin- 
ing rule is this: “Let all things be done unto edifying” (wdvta 
mpos olKodouiy yiwwéecOw, 1 Cor. xiv. 26). It forms the limit of 
Christian liberty: ITdavra éfeotw, adX od Tava oixodope?, 1 Cor. 

x. 23. It forms the aim of Christian testimony in word and work: 
Eph. iv. 29, Aoyos . . . el Tes ayaHds mpds oixodounv; Rom. xiv. 19, 
SuOKOMEV ... TA THS oiKodouHs THs els aAAHAOUS; XV. 2, ExacTos 
HOV TO TWANTLOV ApETKETH Els TO ayaGov Tpds oikodounjy ; Jude 20, 
érrotkodopouvtes Eavtovs. Hence ofxodou7) applies as much to the 
special activity of the Christian as to that of the teacher (Eph. iv. 12). 
The edifying element is the same as the essential fruit of faith, 
namely love (1 Cor. vili. 1, 7 ayamn oixodope?). This pious love 
is edifying, in as far as its effort and its operation are directed to 
the body of the Christian community (Eph. iv. 12, oixodoun Tod 
a@patos ; comp. ver. 16). Hence the superiority of this relation to 
the Christian community over the mere éautdv olxodopety (1 Cor. 
xiv. 4). But this influence on the whole presupposes the fact of the 
individual being himself already émotxodopnGeis, namely émi Ta 
Ocperio TOV aTocTOX\wV Kal TpodnTav, dvTOS aKpoywviaiov avTov 

"Inootd Xpictod, ev 6 Taca 1 oiKodopy) cuvapporoyoupérvn avéer eis 
vaov crytov év Kupie, év @ Kal Upets cvvoixodopetaOe eis KaTOLKNTHPLOV 
tod Ocov év [Ivetpare (Eph. ii. 20-22). And for this very reason, in 
this effort of Christian piety, again coincides the operative influence 
of the Divine Spirit with the activity of the human soul which He 
has permeated. ‘Thus edification is in like manner the work of 
God and of the God-redeemed man: Acts xx. 32, rwapati@ewar 
ipas, aderpol, TS OO Kal TO AOYY THs YapLTOS avTOd, TS Svvapév 
eTOLKOOOLAGaL, Kal Sovvat tuiv KAnpovomian ev Tots Hytacpévots 
maow. Thus edification is one with the furtherance and pre- 
servation of the whole personality in the kingdom of Christ, 
pointing out the end to which all pious efforts of the Christian 
tend for his own benefit and for that of others, since they all 
belong to the builders who are called on to build up the great 
temple. In pursuance of this end, every effort of the individual 
has reference to the whole body, and likewise every effort of the 
whole has relation to the individual, but always in such a way 
that the aim is directed not to this or that side of the spiritual 
life, but collectively to all relations of the spirit and the life. 
The fulness of this biblical conception is to be carefully dis- 
tinguished from that one-sided limitation, in which a later 
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phraseology has in many ways employed the words “ edification ” 
and edifying.” 

(2) If it is said that only the piety of him wlio is already 
edified, and that only so far as it desires edification, can be looked 
upon as the true, pure, and simple piety, that is arhite equivalent 
to the proposition that that piety alone is Christian which flows out 
of Christian conscientiousness. For what this means, and how 
there is implied herein the purity and simplicity of piety, see § 34 
and the notes. As little as subjective earnestness makes piety to be 

Christian, so little is it Christian merely because of the object. It 
is of course unchristian whenever it exists without reference to the 
grace of God in Jesus Christ; but just as little is it Christian by 
putting itself in a general way in relation to the grace of God in 
Jesus Christ. Siverything turns on the kind of this relation. And 
this kind is to be considered as a realization of the will of God in 

Jesus Christ only then, when it has become an inweaving and com- 
bining of all the relations of the spirit and life with the collective 
relations of the Redeemer to His kingdom. IIav 6 Tt dv rosjre 
év Noy 1) év Epyw, wavra év dvopatte Kupiov Inaod, Col. 
il. 17. This entrance of the whole life upon the collective rela- 
tion of that standard and power of life which has been revealed 
“in the name of the Lord Jesus,” demonstrates its pure simplicity 

above all in its divine object; while, in opposition to every mucteveu 
Tapa TO evaryryédtov, to every €OeNoOpynoxela (Gal. i. 8; Col. ii. 23), 
in distinct and self-conscious knowledge it holds as sacred the rule 
and limits given in the word of grace (éav Tus ayaTrd pe, TOV NOYOV 
fod tHpjce, John xiv. 23; ef Tus pn TpocépyeTas Uytaivovar 
NOvyots Tots Tod Kupiov nav Incod Xpictod, cat rh nar’ evoéBevav 
diacKkanla, reTUpwTat, wndev érrtaTapevos, 1 Tim. vi. 3; comp. § 17). 
But the same pure simplicity exhibits its power also in the states of 
the subject, inasmuch as the latter, holding as sacred the purpose of 
the word not less than the word itself, is conscious that the mystery 
of love was revealed not merely in order to be known, but for the 
fulness of undivided, heartfelt, holy reciprocity of love. 1 John 
v.20, Kat otSapev ott 6 vids ToD Ocod iret, al Sédwxev tiv Ovdvorav 
Wa yLvocKwpev Tod adnOiwov' Kal Eopev ev TO AANOWS ev TO VIB 
avtov Incod Xpiota: ovTds éatw 6 adnOwwis Oeds, Kab 7) Cor aidvios. 
TIas 0 ayatTrav ék tod Ocod yeyévvntas Kal yuvdoKes Tov Oeor, 
1 John iv. 73 e¢ 6€ Tis ayard Tov Oecdv, obTos eyvwotat bx’ avTod, 
1 Cor. viii. 3. Hence the contrast of that piety which rests upon 
heart-faith (xapdig muctevew, Rom. x. 10) with the semblance of 
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piety (uophwors tis edoeBelas, 2 Tim. ili. 5), with the mouth-work 
of pious acting (Matt. vi. 5), with the profession of piety from 
subordinate aims (vowifey mopicpov eivar tiv evoéBevav, 1 Tim. 
vi. 5). Hence the believing piety of the heart is no less joyful 
confidence, mappnaia (Heb. x. 35; its root, Eph. iii. 12; the necessity 
of its continuance, Heb. iii. 6), in contrast with that little faith in 
corporeal and spiritual things (the type of which is given in Matt. 
xiv. 31, vill. 26, comp. vi. 30; 1 Pet. v. 7), and with slavish fear, 
and the fear of the lost (Rom. viii. 15, od yap érdBere mvedpa 
Sovreias maduw eis Pd8ov; Jas. ii. 19, nab ta Samoa mictevovar 
«at dpicoover), than it is on the other side, with all its joyfulness, 
holy earnestness (1 Pet. i. 17, nat e¢ matépa émixareiobe tov amrpo- 
TOTONITTWS KpivovTAa KaTa TO ExdoTov Epyov, év Pow TOV Ths 
Tapoukias vuav ypovoyv dvactpadyte; Phil. ii. 12, wera boPou Kal 
Tpomov THV EavT@OV cwTnpiav KaTepydtecOe: comp. § 16, note (1)). 

Hence, lastly, that simplicity of piety in which a man, with all his 
precision, fulness, and depth of knowledge, maintains that childlike 
spirit, that vy7rvov eva to which alone the mysteries of God are re- 
vealed (Matt. xi. 25), in contrast with that immature and ambitious 
anticipation of future sight (vocety mepl Sntijces Kal Aoyouayias, 
1 Tim. vi. 4; &[)] édpaxev EuBarevav cixh, dvotovpevos bd Tod 
voos Ths capKos avtod, Col. ii. 18). 

Where this does not exist, there can always be piety in the sub- 
jective sense of the term; for it is not the superstition but the piety 
of the Athenians that the apostle means, when he says to them, 
Kara mdvra ws Sercsdapoveotépovs tpas Oewpd (Acts xvii. 22). 
But that piety which does not bear the marks of regeneration and 
conversion remains nevertheless a piety which either has not yet, 
or has lost its true object ; either merely seeks it, or turns itself to 
an untrue one. When, e.g., the Stoics demand a constant speaking 
about God, a continual thinking of Him, in this case the form of 
piety is directed to an untrue and unreal God. 

§ 39. b. Christian Piety in its most Immediate Manifestation. 

The immediate manifestation of Christian piety, although dif- 

ferent in form, has its essential and characteristic feature in this, 

that, directed outwardly, it seeks to testify to the way in which he 

who is its witness and confessor recognises the fellowship of salva- 

tion as the highest object and supreme good of his earthly life (1). 
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And the essential characteristic of such testimony remains the 

same, whether the confession is made in sign, or word, or deed (2) ; 

whether it takes place in a self-chosen form, or in that of a con- 

fession, which, as e.g. an oath or martyrdom, is imposed by the 

authority of some earthly power and authority (3). In all these 

cases, however, this outward witness-bearing is only then a mani- 

festation of true piety, when the object of the deed (according to 

which it seeks to be subservient to edification) is coincident with 

the right state of him who makes it, i.e. when the confessor is 

regenerate and converted, and bears his testimony in the spirit of 

regeneration and conversion. Only in this case it is of importance 

as well in the act as in the actor himself, that from the confession 

there remains shut out everything falsely selfish,—that is, every- 

thing of such a kind as that wherein the honour of God and the 

profit of the community are sacrificed to the interests of his own 

Kgo. 

(1) What men call cultus externus can, from an ethical point 
of view, possess its significance and truth only as the manifestation 
of a true cultus internus. But by this it is not meant to deny that 
the exercise of the cultus internus is not also capable of serving as a 
means for the promotion of the hidden life of the spirit. But in 
this adventitious element there lies neither the essence nor the truth 
and reality of the external testimony. Rather does this depend on 
the reality of the actual state, that: “Ex tod mepiocevpatos THs 
Kapdias TO oToua Darel, Matt. xii. 84, 835; comp. Rom. x. 10, 
Kapdia yap mioteveTat eis Sixatocvvnv, oTopaTe Oé opodoyetTas 
els cwtnpiav. Hence also again, in the ethical determination of 
what is a true manifestation of Christian piety, we can set out, in 
the first place, only from the state of the individual. But that we 
cannot stop at the individual and his individual state, with reference 
to the fellowship of salvation, clearly follows from the position of 
the Christian to the kingdom of God, and comes to be spoken in 
discussing (§ 46, § 47) his influence on the shape of the manifested 
piety. But even here the foundation of true pious testimony is not 
the truth and the reality of the kingdom in its relations to the 
individual, but the truth and actuality of the membership of the 

individual in his relation to the totality of the fellowship of the 
kingdom. And in an analogous way it is not the state and the law, 
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but the fidelity of the subjects and the loyalty of their individual 
sentiments, that constitute the obedience of the citizen a true 
obedience. 

(2) The equalization of the form in relation to the essential 
character of the piety manifested, is not also intended to ascribe an 
equal importance to the different forms. Rather is the form that 
which corresponds to the circumstances; and according to the 
varying of these will the sign, or the word, or the deed, either ac- 
company or supply the place of one another. What is essentially 
important, consists merely in this, to assign its importance to every 

~ form, each in its own way. One may place the word, the act, 
as the more significant, more precise, more comprehensive, above 
the sign and symbol. But again, the want of the sign and of the 
symbolic action may point to some defect in the word or in the 
deed. In truth, the sign and symbol, where it does not take the 
place of some involuntary defect of the immediate utterance of the 
spiritual life, is merely an expression for this, that the man is con- 
scious of belonging to his highest relations of life with both body 
and soul—that he is given over to them not half, but wholly. In 
this sense, it is not a mere arbitrary result, but only natural, that the 
suppliant in prayer should fold his hands and bend his knee, and 
that he who blesses should lay on his hands. It will ever be found, 
that wherever the mind is alienated from the highest objects, there 
is shown an aversion also to indicate by any bodily act that which 
only as a symbolical expression of a spiritual act, or as an action of 
the whole undivided man, possesses any truth. Hence the import- 
ance of bowing the knee (Phil. ii. 10), of lifting up the hands in 
prayer (1 Tim. ii. 8), of laying on of hands in blessing (Matt. xix. 
13; 1 Tim. v. 22). To the sign, however, the word, the deed, 
which may pass as the most immediate manifestation of Christian 
piety, there is this in common, that they are confessions. But con- 
fession is Christian confession not as a deed of man for God, but as 
a deed of God by man’s instrumentality—as a testimony, called forth 
by God according to His grace in Jesus Christ, of divine operation 
on earth. Only in this sense is the glorifying through His creature, 
as it is willed by God, so also the manifestation of His own glory in 
and by man. To whom God has made Himself known, that man 
confesses himself to Him; and whoever confesses himself to Him, 

to that man also does He make Himself known. For he alone who 
has before become a partaker of the Holy Ghost, can in truth call 
Jesus Christ Lord (odSels Sdvarae eirety Kipiov “Incotv, et pn év 
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IIvetpare aryiw, 1 Cor. xii. 3); and our confession is “ the fruit of 
our lips, giving thanks to His name” (Heb. xiii. 15; comp. § 31). 
He who so confesses that Jesus Christ is the Son of God, abideth 

in God, and God in him (1 John iv. 15). In this relation of con- 
fession to the operation of God in him who confesses, and to his 
position towards those before whom confession is made, there results 
also the limitation under which the difference holds good between 
a yoluntary confession, and that which becomes necessary by sub- 
mission to a higher authority. No Christian confession is free in 
such a sense, that one might look upon it as an unconditional 
voluntary act of the individual, as a matter absolutely of his own 
choice and determination. Only in the ordinary relations of life is 
the form of confession in so far free, as according to the relation of 
the individual to God, according to his spiritual and natural en- 

dowment, and according to the relations to men and circumstances, 
can the same piety appear in different forms; whereas in the case of 
the oath and martyr’s death, the form of the confession is just only 
that one imposed of necessity by higher authority. On this account, 
even in the usual relations of life, the freedom and truth of the 

Christian confession will consist in this, that the act and manifesta- 
tion of piety, just as the piety itself, should be and remain some- 

thing wrought in us by God, flowing forth from gratitude and love 
to God, and not effected by ourselves; and, so far as the confession 
affects others and is made before others, that it should conduce, and 
be intended to conduce, to the ends of true Christian edification in 

the sense of § 38. Hence it further follows, that the essence and 
truth of Christian confession depend not at all on the mere con- 
tests of the confession, and the fact of confession according to its 
relation to objective truth, but just as much on the state of mind 
of the confessor, in which the true confession is valid only in the 
object of the confession—namely, that honour to God, whose glory 
dwells on earth in the kingdom of Christ. Hence a true Christian 
confession is not made in order to secure the honour of a confessor 
before men, but in order, by self-renunciation, with the confession 
to serve others for the ends of the kingdom of Christ. So little is 
the subject-matter of the confession in itself the sign of a veritable 

Christian and of a Christian confession, that in Scripture the same 
confession which John makes known to us as being, wnder given cir- 

cumstances and contrasts, a sufficient sign of a true disciple of Jesus 
(é€v rovT@ ywooKete TH Iveta tod Ocod? wav rvedua b oporoyel 
"Inoody Xpiotov év capxt ednrvota, é« tod Oeod éoriv, 1 John iv. 
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2, 3), meets us also as a confession of Christ the Lord with that ap- 
peal, “Lord, Lord,” on the lips of those who, on account of their other 
misconduct with respect to God’s will, are rejected (Matt. vii.; comp. 
§ 29, note) ; nay, even presents itself to us as a confession of devils, 
who know of the Lord only to their torment (€&jpyero 5é Kat Sal- 
povia amo TOANODY, KpalovTa Kal Aéyovtar “Ort od'ei 0 vids TOD Oeod, 
Luke iv. 41; Matt. viii. 29). That confession, therefore, in itself — 

and before others, is true only in the same measure as it flows from 
a living faith, and is the confession of that faith, to whose nature 
it belongs to be love and hope, purity and simplicity, wisdom and 
prudence. This appears in the confession in such a way, that in- 
stead of the blind and vain pushing forward to confession, instead 
of zeal without knowledge (Rom. x. 2), instead of zeal without 
love (Luke ix. 54), the Christian waits for the occasion as a divine 
hint, which summons him to the confession; and he makes his 
confession in just as great fear of God as meekness towards men, 
without doing violence to his consciousness, that with such confes- 
sion he stands in an antagonistic and condemnatory position to a 
world which has revolted from God in Christ. Mark viii. 38, “Os 
yap av ératcxuv07 pe Kal Tos ewovrs Noyous ev TH yeved TavTH 
TH MOLYANLOL KAL GAPTWA®, Kal O Vids TOD avOpwrou érraLayuV- 
Oncetat avrov, K.7.A.; 1 Pet. iii. 15, Erouwos del pds atronoylay 
Tavtl TS aitovvte twas AOyov mepl THs év buiv érmidos, GAdA 
peta tpai’tytos Kal doBov. For the special promise with which 
confessors under special oppression may console themselves, see 
Matt. x. 19, 20. 

(3) The oath has, according to the word and the thing itself, 
its sanction generally not only from Luke i. 73, but specially also 
in its application to the taking an oath on the part of man for 
human ends (Heb. vi. 16,17). For there the human oath itself 
appears only as the lower analogy of a higher divine relation. The 
misunderstanding of the passage Matt. v. 33-37, and of its repeti- 
tion in Jas. v. 12, demonstrates itself as such, not merely by its 
contradiction to the context of the discourse, and to the nature of 
the several forms of adjuration there quoted, which collectively and 
separately do not bear the character of a confession, ¢.e. of an appeal 
to the living God, but also by the contradiction to the posture of 
Jesus Christ to the Old Testament law as a whole. What the 
Lord the Giver of the law has commanded in the Old Testament, 
viz. that men were to swear by His name (Deut. vi. 13, x. 20; Ex. 
xxii. 11), that the Lord the Fulfiller of the law cannot have jor- 
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bidden, without destroying the !aw in place of fulfilling it. Rather 
does the fulfilment consist in this, that the law commanded, without 
its being possible from the position of the law rightly to fulfil it ; 
whereas, with the gospel, that has come wherein also the command 
of the oath finds its true fulfilment. For this is what the prophet 
Jeremiah points out (Jer. iv. 12) in the words, that Israel then 
alone, when he turns himself to the Lord, can truly and holily swear, 
“ So true as the Lord liveth.” What is forbidden in the gospel of 
Matthew, is the levity of the forms of swearing of ungodly-minded 
men. In contrast with these, the simple “yea” and “nay” serve 
as the expression of pure veracity. To the wisdom and love of the 

Christian it is left to decide where, to the simple affirmation, the 
further asseveration may and must be added, as the example of the 
apostle shows; comp. 2 Cor. xi. 11, 81, Gal. i. 20, ete. But the 
calling God to witness, as the All-seeing, has again its justification 
and truth only in the pure consciousness of the invoker. Ov ydp 
éopev, says the apostle, @s of woAXol, KamrndevovTes TOV AoYoV TOD 
Ocod' adn as €& cidixpwelas, GAN ws x Ocod, Katevworriov Tod Ocod, 

év Xpict@ Nanrodpev, 2 Cor. il. 17. “ When we swear, we always 
combine two things together, viz. that we call upon God for help 
and protection, and imprecate His punishments upon ourselves. It 
is as if we would say: According as God helps me or not: if I 
hold to my oath, so may He be gracious unto me; if, however, I 
deceive any one by it, so may He punish me. Such is a very 
beautiful service of God and invocation. For he who swears makes 
confession that he calls upon God for grace and favour, and expects 
from Him that He will protect and help him; and that he impre- 

cates upon himself divine wrath and vengeance if he should deceive 
any one with his oath” (Luther, Ausl. zur Genes. ch. xxu.). “ Every 
service of God is ungodly which is undertaken and appointed 
without His command. It is not forbidden, but commanded, to 
take an oath: ‘ As truly as the Lord liveth’ (Deut. vi. 13). It 
appertains to the honour of God to call upon Him as a witness of 
the truth, and to be sensible that He watches what we do; and 
when even thou doest anything against thy conscience, that He will 

judge thee on account of it.” (uth. Aus. des Prop. Hosea. Com- 
pare also especially what is said by him in his exposition of Matt. v., 
where he speaks of the oath not merely as the obedience due to the 
magistrate, according to God’s word, but also as of an act of free 
love, as, “ When I see any one in spiritual need and danger, weak 
in the faith, or with a desponding conscience, or of an erring 
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judgment, and the like, then ought I not only to comfort, but also 
- besides to swear, to strengthen his conscience, and to say, ‘ As 

true as God lives and Christ has died, so verily is this the truth 
in God’s word,’ etc. And similarly, too, when one has to clear a 
neighbour’s character, and to save his honour against evil and 
poisonous calumniators, there one may even say, ‘ Before the living 
God, injustice is done him. for this is altogether a good use of 
God’s name, to the honour and truth of God, and the safety and 
happiness of our neighbour.’) 

The oath itself, however, is something else than the Christian 
asseveration and the Christian confession in general, although, as 
far as concerns the general idea, it coincides with both. For in 
the asseveration of an oath, which is at the same time the confession 
of one’s own faith in the omniscient Saviour and Judge of the 
world, the confessor sets up the Supreme Judge Himself as a witness 
of his veracity, and lays down a solemn renunciation of God’s grace 
in case of his untruthfulness or the non-fulfilment of his own words 
on the strength of his oath. From this naturally result the con- 
ditions of a right—that is, Christian and pious oath-taking, and ful- 
filment of an oath. The first condition is, that the oath be taken 
only in virtue of a due requisition. If it is due in general to the 
confession, that it occurs in consequence of a given occasion, how 
much more does the same hold good of the solemn, weighty con- 
fession of an oath! But the justification to the requirement of an 
oath will ever be present according to the nature and way in which 
there are on earth and in human society human bearers of divine 
power and order, who in God’s stead and in God’s name are called 
upon, as it were, in the face of God to demand a testimony of every 
man’s hearty faith. The second condition of a Christian, i.e. of a 
morally blameless oath-taking, is, that the swearer should be in truth 
a confessor, 7.¢. that his oath should be the expression of a believing 
hope really indwelling in him. The third condition is, that the 
obligation he enters into by his oath of confession should be such 
a one as to which that God Himself can confess Himself whom 
the swearer confesses. To be willing for the oath’s sake to fulfil 
ungodly obligations, is merely to carry on the wickedness begun to 
a wicked completion, and to the first impiety to join the second. 
The non-fulfilment of what has been sworn is in such cases not a 
breach of an oath well-pleasing to God, but the penitent revocation 
of a God-displeasing oath. Actual perjury, on the contrary, «ae. 
the violation of what has been sworn to of an obligation well- 
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pleasing to God—a lie under the sworn asseveration of the truth— 
is therefore a sin so specifically terrible, because it is the most open, 
most conscious form of mockery of the communion of grace,—a 
renunciation of the grace of God in Jesus Christ, which one gives 
up by hypocritically pretending to make confession of it. “To 
swear, means to confess that God is a helper and protector. But if 
thou makest a false oath, then hast thou therewith denied God, and 
provoked and called down His wrath and displeasure upon thine 
own head” (Luth. On Genesis). 

To have spoken here of vows would, properly speaking, have 
been altogether unnecessary, had not a false mode of view imagined 
that we ought to see in them acts of a very highly exalted piety— 
practical manifestations of an especial devotion to God and to His 
honour. They would so far have belonged to the chapter on oaths, 
as a vow is confirmed by an oath either outwardly before men, or 
inwardly before God. So far, however, as vows are nothing else 
than solemn promises to follow a certain line of conduct as before 
the eye of God—an acknowledgment of certain rules of action and 
procedure as to whose observance we consider ourselves bound 
before God, and promise the same to God—it becomes necessary 
first of all to inquire, in order to estimate justly the value of such 
vows, what it is to which they refer, and in what manner we regard 
them as binding. Above all, it is self-evident that a Christian can 
vow nothing which is not acceptable to God, and which He does 
not wish to have recognised by Christians as bounden duty. Such 
obligations belong partly to the general life-calling of every Chris- 
tian, and: partly to those divinely ordained earthly callings of a 
special kind, as they present themselves not to all alike, but diffe- 
rently in each case. These obligations are nowhere self-devised, 
self-imposed, but appertain either to the nature of the general 
Christian vocation, or to the special callings of our earthly life. A 
solemn promise made before God of our resolution to perform these 
obligations is not in itself deserving of blame. It would become so 
only if we supposed that the duty of keeping these obligations is 
first rendered necessary by our promising, while the right promise 
is only a formal acknowledgment of an obligation already before 
existing. To such vows there applies what holds good of the oaths: 

“Jus jurandum non producit novam obligationem, sed confirmat 
antea existentem.” Under what circumstances, then, may Chris- 
tians undertake these solemn promises without incurring censure? 
I am here speaking naturally only of such solemn promises as are 
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made by the Christian from his own individual requirements, not 
of such as may be imposed by virtue of the general public order in 
church or state—as, for example, vows at confirmation, marriage 
vows, and the like—without having the form of an oath. If the 
question does not concern these, but vows which the Christian 
makes for himself before God, what impels him to such? If he is 
a true Christian, this is done not under the supposition that he now 
becomes more certain in the performance of his obligation from his 
having formally and solemnly pledged himself, as if his promise 
were able to effect what the power of his faithful God can alone 
bring about in him. It is done not from a notion that now alone 
he is bound, whereas he was already bound before by the will of 
God with respect to him; still less as if he imagined that he was 

thereby doing God especial honour, or performing some service of 
unusual merit. But it is done in the feeling of his weakness, which 
urges him to promise to his God the performance of duties hitherto 
unfulfilled,—a promise which would again be improper if the Chris- 
tian wished to regard his promise as furnishing the certain strength 
for its fulfilment, instead of calling upon God in his promise to give 
him strength to enable him to fulfil it. Thus a promise may be a 
rousing of one’s self from weakness and sloth, and may possess in 
the recognition of this weakness or sloth a certain moral value ; not, 
however, if we regard this promise as evincing a higher degree and 
elevation of Christian piety. For we are all, by virtue of our 
baptism, promised to God in Christ, and have, in our conversion to 
the grace of baptism, taken upon ourselves the obligation of realizing 
this grace, and devoted ourselves to our Lord and Saviour. A 
renewing of this dedication may be well conceived of as a necessity 
for the sinful weakness of the Christian, only not in such a way as 
if we imagined that now for the first time by our promise we were 
betrothed to Christ, or betrothed at all to our promise; for long since 
Christ has betrothed Himself to us, and we have betrothed ourselves 
to Him and His power, and not to the power of our promise. For 
all true power for the fulfilment of the divine will comes from the 
Spirit of Liberty, who enters in where Christ the Lord has taken 
up His dwelling in the heart. And where this Spirit prevails, there 
is required no vow in order that we should allow ourselves to be 
governed by Him, but He rules us and impels us to the free per- 
formance of our duties. Only where we feel that this Spirit is 
threatening to depart from us, or has departed, there may we rouse 
ourselves, and vow to God that only in this Spirit that maketh free 

¥ 



338 THE PRESERVATION OF SALVATION. [PART III. 

will we seek that strength which is required to enable us to do the 
whole will of God. 

That, however, which has had a most prejudicial influence on 
the conception of the nature of vows, and which has led also to a 
denial even of their relative propriety, was the circumstance of their 
being esteemed justifiable and proper in cases where no antecedent 
obligation to their use could be found either in the will of God 
with respect to the vocation of the general Christian life, or with 
respect to the special calling of our earthly life, but where one of 
his own choice devised something special, which was to receive an 
obligatory and unconditionally binding force in and with the vow 
alone, especially with the vow in the form of an oath. But the 
oath is precisely then to be rejected when it is wished to impose on 
one’s self by means of it a self-enjoined obligation, at the basis of 
which there lies no duty confirmed by God and already existing. 

Rather does one thereby trespass against God, since, without being 
called upon by the duties of his vocation for an oath, he makes the 
oath a snare to impose upon himself an obligation where none 
exists; or renders the violation of some duty actually existing 

doubly fearful, by taking upon himself, wilfully and of his own 
free choice, the penalties of an oath,—thus loading the possible vio- 
lation of the duty with the additional crime of the violation of an 
oath. But where special leadings of God, special individual gifts, 
or special individual defects in regard to such, present to the indi- 
vidual Christian a special behaviour, and “ consilia evangelica” in 
the true sense of the word (see § 36) may be allowed to determine 
his conduct, there ought this very determining reason—the percep- 
tion of this special arrangement and leading of God—to be and to 
continue the sole motive of the act and of this special conduct, 
instead of involving the obligation in a special vow which binds to 
nothing, as soon as the particular leadings and arrangements of 
Providence happen to take a turn which leads us to the conclusion 
that these special circumstances by God’s will no longer exist with 
an obligatory force. Hirscher, indeed, brings the vow into con- 
nection with his moral virtuosity, and says: “ Whoever has but a 
slight knowledge of himself, must fear that he should begin again 
to look about him and divide his heart. In order to make an end, 
accordingly, of all irresoluteness and half-decidedness,—in order by 
the utmost collection of their strength to seize on the ideal path,—in 
order beforehand to cut off for ever (?) every possible wavering and 
looking about,—thousands have availed themselves of an eminent 
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means—and one, too, approved of by the church——of the vow” 
(ii. 8397). But against this view (quite irrespective of the wonder- 
ful notion of cutting off for ever possible irresolution by means 
of such vows) there holds good for general application, that which 
Luther says with special reference to the so-called spiritual vows in 
his theses concerning vows (of the year 1522): “The evangelical 
liberty is of divine right and a divine gift. It brings with it, that 
aman does not necessarily depend on any work, place, thing, and 
person ; but that the use of all such things, however they may have 
presented themselves to us, should remain free. . . . This it knows 

well, that a man must needs depend solely and alone on the word 
of grace. Thus no creature has a right to this liberty. Hence it 
follows that vows must be so shaped as not at all to militate against 
this liberty. The question is not what is good or better, but what 
ought and what ought not to be done. As no man is to spoil the 
good for the sake of the better, so also still less is he to do violence 
to what is necessary, for the sake of something which is not so. 
And so neither also must he destroy the best for the sake of the 
better, nor the better for the sake of the good. And besides, we 
have all bound ourselves in baptism by the most solemn vow to this 
liberty. For this reason we dare not certainly make this vow of no 
account by another, strip ourselves of this, and place other vows 
beside it. Otherwise one vow would stand opposed to another, and 
the building to the foundation. Thus the spiritual vows are abso- 
lutely at issue with baptism and the holy gospel.” That all vows 
are null which do not keep themselves within the limits of Christian 
piety and the edification of one’s self and one’s neighbour, or wherein 
a man binds himself to aught that is antagonistic to the word of 

Christ and the spirit of regeneration, is self-understood. | 
Martyrdom is confined, in its significance and truth, to the same 

limits as confession in general, and the oath in particular. Con- 
sidered in itself, martyrdom (as that in which a man testifies, by the 
surrender of his life, that he loves it less than the fellowship with 
God in Christ) is the last and highest form of confession of Christ. 
No form of self-renunciation upon earth transcends such confession ; 

and in its own way, martyrdom is, in its most stamped and decided 
_ shape, the surrender of that to Christ which Christ surrendered for us. 
Hence d0&afeuv toim Oavadtw tov Ocov, John xxi. 19 (comp. Rev. 
xvii. 6, 70 aiva Tév paptipev “Incod; and xix. 1, 2, "AAAndovia, 
K.Tr., OTL CEedience TO aina TOV SovAwY avTod). But as a man does 
not become a martyr by the penalty of death in general but by this, 
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that he suffers death as a confessor of Jesus, so the truth and 
Christianity of martyrdom itself do not lie in the fact of the suf- 
fering, but in the frame of mind of the sufferer. And the true 
Christian frame of mind does not consist in this, in seeking abso- 
lutely, and on every occasion, to meet the suffering of death for the 
sake of the confession of Jesus, but in submitting to suffering for 
Jesus’ sake, when one recognises death as a necessity laid upon him 
by the Lord, from which he can only withdraw himself by a viola- 
tion of the Christian conscience, of self-denial, and of the edification 
of himself and his neighbour. When this is not the case, then is 
the taking up of suffering mere selfish caprice. ‘To suffer in self- 
seeking, is just as unchristian as to flee from suffering for the same 
cause. Martyrdom out of vanity, and flight from martyrdom from 
cowardice, stand on the same line as perversion, only at opposite 
extremities. Conversely, therefore, according to varying circum- 
stances, out of the same spirit of self-denial, will at one time flight 
from martyrdom, and at another submission to it, appear to the 
Christian as agreeable to the will of the Lord, and conducive to the 
objects of His kingdom. Thus the Lord Himself withdrew from 
the suffering of death before His hour was come (Mark iii. 7, ete. ; 

comp. with John xvii. 1). And thus it comes to pass, that in the 
same discourse in which Jesus, in opposition to self-seeking, re- 
quires that we should not hold even our own life dearer than the 
Lord, in the very same place He commands His disciples to with- 
draw from the persecutions in Israel, by fleeing from city to city, 
because they were not appointed to perish until they had seen the 
coming of the Lord in His power. See Matt. x. 39; comp. with 
ver. 23. Even so (John x. 13) it is not flight unqualified that is 
set forth as the characteristic of a bad shepherd, an hireling, but 
flight when it takes place under circumstances similar to those in 
which the Lord, the good Shepherd, that type of all shepherds, found 
Himself. To resist, even to the surrender of one’s own life, the ap- 

proach of the wolf that threatens to devour the flock, is the ever-abid- 
ing task of the shepherd. As little as the approach of the enemy, 
under all circumstances, threatens the bodily life of the shepherd, so 
little, under all circumstances, is the spiritual welfare of the [Chris- 
tian] community dependent on the bodily abiding of the shepherd. 
It is only when the flight of the shepherd bears the character that 
in it, by the fault of the shepherd, the spiritual life of the flock is 
abandoned to the enemy, that it avails to do as Christ Himself did— 

to give up one’s own life—rather than, by seeking one’s own safety, 
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to imperil the safety of the souls entrusted to him. In its way, 
however, what is to be said of the shepherd holds good of every 
single member of the Christian community. The act and suffering 
of martyrdom has only so far Christian truth, as it is the deed of 
one who has been transplanted into the kingdom of God by regene- 
ration and conversion, and to whom his own salvation and that of 
the community have become one and the same; so that all testifying 
and confession of his own faith is regarded by him as only then 
and only so far true, as in it his own salvation, and the salvation of 
the Christian community, have equal regard paid them. 

Thus it is here shown already, that not even one form, in which 
Christian piety has its immediate manifestation, can be perceived 
and exhibited according to its nature, without equal regard being 
paid therein to the individual and to the community, or without the 
recurrence in the attestation of piety of what constitutes its essence 
(see § 38). Attestations of piety, therefore, whose characteristic 
would be the desire to conjine itself to the mere satisfaction of the 
individual communion with God (justifiable as it is, when this 
retires to its “ little chamber,” and calls the care for its own soul 
its first and highest duty), must yet, in the exclusiveness of its 
relation to one’s own person, be pronounced unjustifiable, and a 
spurious piety. 

§ 40. Lhe further Manifestation of Christian Piety as the Mother of 

all the Virtues. 

There is a something in the very essence of Christian piety that 

renders it impossible for it to stop at its most immediate manifesta- 

tion. This impossibility lies in and with that impulse and motive 

to edification which is inherent in piety. For edification demands 

the promotion and maintenance not only of that supreme relation 

which was brought about by our regeneration—namely, the fellow- 

ship of the grace of the Spirit,—but also of all those objects which 

in ourselves and others are designed in this earthly existence to be 

subordinate, and to minister to the highest aim. Hence the Chris- 

tian virtue of piety has not merely the one proximate, but several 

remoter forms of its realization, all of which only serve the one 

end—the edification of the kingdom of God, in the edification of 

one’s self and one’s neighbour,—but that in every aspect in which 
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the life of this world and human nature stand in need of an 

edifying, shaping energy or education for the kingdom of God (1). 

(1) The distinction between direct and indirect attestation of 
Christian piety has its significance merely in this, that a man 
recognises how that which, according to its actual manifestation, 
stands side by side with another and a different form, is in truth of 
one essence with it, and that they are a twofold form of one and 
the same spirit, and so far the complement one of the other; but 
not the complement in the sense, as if to piety and its proximate 
manifestation something else besides, which in its essence is not 
piety, must further accrue, in order first of all to make Christian 
piety that which it ought to be. This can only then be maintained 
with any meaning, when one makes piety to be the inward and 

outward manifestation of a relation in which man only on one side 
or in one aspect of his personal life had entered into communion 
with God, and had taken up the problem of his earthly life. But 
the more that Christian piety has this for its specific and charac- 
teristic feature, the resting on that regeneration which is the in- 

corporation of the personality with all the relations of that earthly 
existence into a fellowship of God’s kingdom, so much the more 
must the attestation of Christian piety bear in itself an inner 
necessity of being, in the form of its manifestation, not merely the 

expression for that personal fellowship of the spirit of the indi- 
vidual with God in Christ, and herein of confessing and attesting 
the centre of the new relation, but also of bearing a testimony of 
the way in which from that one centre the whole sphere of human 

existence has entered into new relations to God. As little, there- 
fore, as the form of man’s earthly existence is all comprised in this, 
in being spiritual fellowship with God, so little can the form of 
that piety which rests on the removal of all the objects of earthly 
existence into a divine fellowship of God’s kingdom upon earth, 
limit itself to the proximate manifestation, in which it bears testi- 
mony directly of the regeneration of the heart, and of the indi- 
vidual’s gracious fellowship with God. Rather will that one piety 

be genuine only in the measure in which to this one and proximate 
form other and more remote ones come to be added. For in this 
same measure only is that realized which is the purpose of regene- 
ration—the penetration of the whole periphery of life by a central 
vital force. Hence it is that the phraseology of the New Testament 
recognises not merely a edaéBeva, but evoéSecar. A manifold variety 
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of practical realizations are required as manifestations of one and the 
same piety (zotazrovs Set trdpyew twas év dylas dvaotpodais Kal 
evoePelats, 2 Pet. iii. 11). And as in faith the Christian has 
received the strength and the call to “ good works,” so is that piety 
alone the true which is GeocéBeva 80 Epywv ayabav (1 Tim. ii. 10). 
Hence to that seeming fear of God, in which a man deceives his 
own heart while he seeks in the external “cultus,” in the observ- 

ance of the proximate and direct form of piety, his satisfaction, and 
deludes himself with trusting that he is pious, this is held up in 
opposition, that purification from all that is not virtue, and the 
practical manifestation of the love for our neighbour, are the true 
service of God (Jas. i. 26, 27). Furthermore, from the same 
ground, the semblance of piety, the form which is without the power 
of the essence (the popdwors Tis edoeBelas without Svvapus), is 
recognised, according to the Scripture, by the want of every virtue. 
See 2 Tim. ili. 5; compare with vers. 2, 3,4. Hence, lastly, it is 
less the direct practical manifestation of Christian piety, which 
exercises its edifying power on the neighbour, than the multiplicity 
of the xara épya, of the indirect practical manifestation of piety, in 
which the Christian is to shine before others, and convince them 
that his heart’s faith and his confession are not semblance, but 
power and truth. Comp. Matt. v. 16 with 1 Pet. ii. 12. With 
regard, now, to the extent and the organic way in which the 
remoter manifestation of piety is accomplished, measure and order 
will lie just in the relation in which the Spirit of regeneration is 
the Fulfiller of the law, and as the Mediator of a true love of God 
is also the Founder of a true love of self and of one’s neighbour. 
Comp. § 19. 

§ 41. a. Self-edification in tts Extent and Organie Arrangement. 

The remoter realization of piety, which aims at promoting the 

edification of the kingdom of God, must jirst of all and immediately, 

in each individual, be made good in his own person. In the united 

action of regenerate and converted individuals rests the whole con- 

tinuance of God’s kingdom on earth; and only in the measure in 

which the individual keeps up the receptivity for the blessings of 

that kingdom, does he maintain for himself the qualification for 

activity in this kingdom, and in his own action does he lay herein 

the basis for the maintenance of the kingdom (1). The universal 
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characteristic of this self-edifying activity is, that a man seeks in 

his own person to solve the problem of that renewal which is at the 

same time implied in and with regeneration and conversion (see 

§ 25). This self-activity must, however, appear in the form of 

different virtues, inasmuch as the individual in the domain of his 

nature and existence recognises and distinguishes different blessings, 

over which he has the right and power of ownership, and in whose 

possession, lordship, and management he has in different. ways to 

maintain for the Redeemer His right of ownership in the redeemed. 

The inner organization of the self-edifying virtues rests on the 
right arrangement in regard to superiority and inferiority of the 

different blessings and objects of life among each other, as well 
as in their reference to the supreme good,—a regulative sway 

which is the general character of virtue (see § 35). Thus 

the self-edifying activity manifests itself in that discipline and 

self-rule wherein the redeemed man recognises the vocation of his 

personality in soul and body, the faculties and endowments of his 

nature, the possessions of his earthly position in life, as just so many 

blessings of which he has ever to administer the one to the service 

and profit of the other—all in reciprocal inter-relations ; each, how- 

ever, again placed above the other: the heavenly calling above the 

earthly; the soul above the body; the vocation of the soul, according 

to the different aspects of its corporeal as well as spiritual relations, 
above the blessing of earthly possession (2). 

(1) What the impulse of selfishness suggests to the unredeemed 
man, viz. to place the care of himself above that of all else, this 
very principle reappears in the life-domain of the redeemed, but 
from quite different motives, and therefore in quite a different 
way. ‘There also the impulse, which urges the redeemed man prac- 
tically to manifest his own piety first of all in the discipline and 
training of his own person, is not that impulse of calculating the 

means and the end; just as also, in the domain of natural life, one 
is disposed and necessitated to acknowledge that care for his own 
qualification must go before influence on others, that one must first 
be rightly advised himself in order to be able to advise others, and 
more of the same kind. That indeed holds perfectly good of the 
Christian also; but that which urges him to make the right care 



- srt te 

§ 41.] SELF-EDIFICATION IN ITS EXTENT AND ARRANGEMENT. 345 

for himself the foundation of all further realization of the virtues 

_ of Christian piety, is something quite distinct from an intentional 
self-schooling for the purpose of salutary external influence. It 

is rather the might of the new impulse of life vouchsafed to him 

~ 

in grace, according to which there is in the redeemed, 6 xaos 
avOpwrros, 0 Kata Ocdv xticbels ev Suxavoctvn Kal OoLOTHTL THs 
annGevas, Eph. iv. 24. As in that new birth to “purity” of eternal 
truth rests the immediate impulse to self-purification, so through 
revelation of the mystery of regeneration there dwells in the 
Christian the immediate certainty that the essential shape of the 
kingdom of God upon earth has its existence in the fulness of the 
“hidden man of the heart,’—that all else which, in the further 
development of the life upon earth, comes to light is merely an 
effort to develop that fulness which the heart of the regenerate 
encloses; but that all effort does but imperfectly reflect what the 
redeemed one has already, through the rule of the Holy Ghost, in 
his heart; so that all fostering of the kingdom of God, which wishes 
to go forth from the good already won and the root already planted, 
must in the individual apply itself to that which he has received 
in his heart through the Spirit of regeneration, in order to allow it 
to pervade the sphere of his own life, and from thence the whole 
domain of earthly existence. But this pervading is nothing else 
than the unfolding of that fulness of God’s kingdom, which in the 
new birth of the heart has already entered into him. Consequently, 
not to make the state of one’s own heart the first care, and in care- 
lessness to give it up as a prey to degeneracy, is nothing less than 
for the redeemed to destroy not merely the subjective receptivity for 
the blessings of the kingdom of God, but the kingdom of God itself, 

and indeed in that very shape in which tt has its fullest and richest 
existence here below. BECAUSE THE KINGDOM OF GOD ON EARTH, 
BOTH FOR INDIVIDUALS AND AS A WHOLE, IS COMPLETELY PRE- 
SENT ONLY IN THE HIDDEN NEW MAN OF THE HEART, THERE- 
FORE TO THE CHRISTIAN, ACCORDING TO THE NATURE OF THIS 
KINGDOM, CARE FOR HIMSELF IS THE FIRST AND HOLIEST CARE. 
For the Ego of the Christian is truly not the selfish Ego, but that 
Ego in which Christ lives. Every redeemed man has and possesses 
Christ in immediate communion of life, only so far as Christ is 
inborn in his own heart by word, sacrament, and Spirit. If the 
individual has not Christ there, then also he has Him not outside 
of himself; if he cherishes Him not there in his heart, then also 
will he not with his cherishing find Him outside. To care for 
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himself first, means, therefore, with the Christian, to care for the 
existence of the kingdom of Christ first of all in that part and on 
that side where here below for each individual it is already con- 

centrated, and from which also in the individual life, as well as in 
that of the whole body, it attains to development. In the opposite 
way one only comes to this, to think of the mote in his brother’s 
eye, while he perceives not the beam in his own (Matt. vii. 3-5). 
What, therefore, holds good for the shepherd of the community— 
first of all mpoceyew éavT@, then TO Trouswiw (Acts xx. 28)—in its 
way is also applicable to every individual Christian. 

(2) The due higher and lower ordering of the different objects 
of life, which spontaneously results from the position of the re- 
deemed and the nature of the kingdom of grace, has also found 
in the saving word of the New Testament explanations pointing 
towards it. The striving after the kingdom of heaven is the first 
thing; all else—all other gain—everything that is a condition of 
existence on earth, or heightens one’s welfare in it—is added to 
this struggle by God. Znteire tp@tov tHv Pacireiav Tod Ocod 
Kal THv ScKatoovvnv avTod' Kal TadTa mdvTa (comp. vers. 25-32) 
mpoateOncerat vuiv (Matt. vi. 33). In comparison with that which 
Scripture so significantly speaks of as gaining one’s own soul, all 
other gain, even were the blessing the whole world, is to be re- 

garded as loss. See Matt. xvi. 26. Possession and loss of the life 
of the body are to be esteemed as nothing in comparison with the 
possession and loss of the soul’s salvation. M7 doBetcGe amo trav 
aTOKTEWOVTOY TO GOua, THY 5é ~Auynv pa) Suvvapevov aTroKTEivar 
poBynOnre Sé wadrov Tov Suvdpevov Kai rvynv Kai cHua aTrorhécat 

év yeévvyn (Matt. x. 28). Conversely, the life of the body, again, is 
the greater and more important in comparison with earthly good 
things, which serve for its continuance and adornment, so that from 
the preservation of the former by God we may also infer that of 
the latter. Comp. Matt. vi. 25, ody? 4 wuyn wrcidv éote Tis 
Tpopis Kal TO c@pma Tov évdvpatos, K.7.X. On the other hand, in 
like manner is the earthly good required for bodily existence and 
welfare of less account than that spiritual good which is service- 
able for the existence and the development and perfection of the 
spiritual life ; so that the first is to be staked against the communi- 
cation of the second, and given up as being the inferior. Comp. 
e.g. Rom. xv. 27, e¢ yap tois mvevpatixols avT@v exowavyncay Ta 
EOvn, ofpeiNovet Kat ev Tos TapKLKOls AELTOUPYHTAaL avTois. 
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§ 42. a. The Preservation of the Soul in tts Heavenly Calling. 

The fundamental relation of the redeemed is the communion of 

his soul with his Redeemer, as it commenced in his regeneration. 

The self-edifying activity, or the further practical manifestation 

of piety, has therefore naturally its first aim directed to the main- 

tenance of this relation. Herein the regenerate man, in the strength 

of faith, hope, and love, accomplishes in his own soul that which is 

the essential task of his renewal (see § 25), and the specific kind of 

Christian virtue (see § 30). In the maintenance of this commu- 

nion the Christian recognises and maintains his heavenly vocation. 

Care for the preservation of this communion has in the case of the 

Christian this for its characteristic token, that it is the consequence 

and fruit of that confession by which man—first inwardly in the 

heart, and then as his testimony also outwardly and publicly— 

makes his acknowledgment to that God who has of His grace 

made Himself known to us in Christ. For first must the founda- 

tion be laid, and the Christian have entered on the fundamental 

act of God for his redemption with his whole heart as a confessor 

of Christ, before he can in a right way arrive at that which is care 

for the soul, not in this or that sense, but care for it in its heavenly 

vocation. He alone who, by virtue of this calling, has gone out 

from himself and entered into Christ, can so take care of his soul 

as to make that care fruitful. For then has he, in the full percep- 

tion of the need of his soul for constant self-discipline, at the same 

time also the perception and assurance of the constant nearness of 

his heavenly Helper, and the consciousness of the way in which He 

will help him rightly to care for his own soul. But this self-dis- 

cipline has again totally different forms from those which appear 

to us as direct and immediate forms of piety. And it is precisely 

the practical realization of all the forms of spiritual self-discipline 

which guards us against perverting the consciousness of the posses- 

sion of grace in Christ into a false and slothful security, and guides 

and disposes us, in the denial of everything selfish, to care for the 

preservation of Christ’s right of property in the soul, and for the. 

maintenance thereof in all its spiritual relations and movements in 
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exclusive obedience to Christ. The confession of the soul to 

Christ conditions the proper care for it; and in this true care of 

the soul with every means of spiritual self-discipline is realized the 

truth of this confession. And it is alone the union of both these 

elements which gives to the exercise of Christian piety in the care 

for one’s soul its genuine Christian character. 

(1) All Christian truthfulness in the care for the soul consists 
in this, that it is the care of a confessor of the grace of Christ. For 
then only does the first care of a Christian rest on the right basis, 
and then only is it a manifestation of that piety which bears in 
itself the means and the way for reaching the God-appointed goal. 

See § 38, in its connection with previous paragraphs. The reason, 
however, why, in the first rank, the question turns upon the soul, 
results from the manner and way in which the very possession of 
salvation, and our experience of it here below, have to do with the 

soul-life of the individual, are intended to be taken hold of by it, 
and kept unto the “saving of the soul.” Salvation is salvation of 
the soul (cwrnpia Wuyev, 1 Pet. i.9). The word is mighty to save 
our souls (Jas. i. 21). Through faith are souls sanctified (1 Pet. 
i, 22). He who is of the faith, is so for the saving of the soul (eis 

mepiToinow wruyns, Heb. x. 39). Delitzsch, on the last passage, 
justly observes, “The soul is the subject of life and salvation.” 

Against this soul, when laid hold of by the power of salvation, the 
lusts carry on their warfare (1 Pet. ii. 11). And just for this 

reason it behoves us to give up and to commend the soul to its 
faithful Creator in every species of well-doing (wapariGec@au tiv 
apuyny avtod év ayaOorrotiats, 1 Pet. iv. 19). Thus, in the care of 
the Christian for his soul, is that very domain preserved from the 
assaults of the enemy, in whose safety salvation is involved, and into 
whose inmost recesses, the heart, it has already entered. 

No doubt can therefore be entertained, that that which forms 
the immediate manifestation of piety (§ 39), is likewise not only an 
effluence of care for one’s own soul, but that herein also there is to 
be looked for the most essential means for the preservation of that 
soul in its heavenly vocation. Just as little, however, as that mani- 
festation of piety resolves itself into care for the preservation of 
one’s own soul, so little is hereby exhausted that which serves for 
the maintenance of the soul in its heavenly vocation. It is merely 
the central activity, from which rays of other forms of practical 



§ 42.] THE PRESERVATION OF THE SOUL IN ITS HEAVENLY CALLING. 349 

realization must proceed ; just as, in that which I call care for one’s 
own soul, only one, and indeed the first, practical realization which 
springs from that central source is given, which, starting from the 
centre of the soul’s awakened life, applies itself to the whole peri- 
phery of the spiritual relations, faculties, and energies of the same 
life. Nay, it is of the last importance to bring prominently for- 
ward this very fact, that where piety is of the true kind, precisely 
in its relation to the individual soul of the Christian, it does not stop 
at that which forms the immediate practical realization of piety, 
but that from this point, and borne on by the spirit of this piety, 
it strives after all that which is a means of self-discipline, and which 
may bring about furtherance of the spiritual life in whatsoever is 
true, whatsoever is honest, whatsoever is right, whatsoever is lovely, 
whatsoever is of good report, if there be any virtue, if there be any 
praise (Phil. iv. 8). For all these are tle inner cada épya of 
genuine piety, without which its immediate and direct manifesta- 
tion remains unfruitful (dxkapzos). And also in the domain of the - 
spiritual life of the soul, genuine Christian piety does not exercise 
itself in such a way, that in its care for the soul it extirpates 
whatever in human and creature wise appears worthy of spiritual 
cultivation, but that it nourishes and fosters the same by all suit- 
able human means, and merely strives to give it and to keep it in 
that direction, in which also this care purely and effectively pre- 
serves its preparatory purpose for the fulfilment of its heavenly 
vocation. For there is a mass of spiritual aberrations, which are 
not always in their origin anti-spiritual, or opposed to the aims 

and the nature of spiritual life, but are excrescences, diseased mal- 
formations of spiritual instincts incorporated in the nature of our 

spirit, which we cure not by the use of the knife, but by turning 
them into the right paths, and by good training helping them to 
their natural gratification. Yet it does not do to bring the highest 
heavenly relations and the creaturely human ones of the soul’s 
spiritual life into harsh discord, but by all means of spiritual 
discipline to restore harmony between the two. This harmony, 
however, is not restored if we keep alive the efforts of our soul 
only in the one direction, while we mortify them in the other, but 
by maintaining both alive in true self-discipline, not against but 
for each other. And they are kept alive only by affording both 
their appropriate nourishment, and thus observing the proper regi- 
men in both relations. This also holds good of self-discipline with 
respect to the spiritual blessings and powers bestowed upon us by 
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God’s grace. They cannot operate in a proper manner, unless 
with respect to them man enters, towards himself and towards his 
new spiritual life, into a relation of self-training, of restraining and 
regulating conduct in regard to himself and the movements of his 
spirit. And this very thing is what is practically important in this 
knowledge: in the first place, that Christian piety, very far from 
abandoning itself to an intoxicated enjoyment of the blessings 
of grace, uses the communion of grace only for the soberest and 
sharpest watchfulness and regulation of one’s own spirit; in like 
manner, secondly, that communion with God, whose possession it 
is the struggle of piety to maintain, even in this sphere of man’s 
intercourse with himself, does not exclude his efforts upon his own 
soul, and as little excludes the employment of natural gifts and 
powers and modes of self-training devised by man, but merely 
takes them up, since this self-activity, these gifts of nature, and 
these human methods, are animated with the principle of the divine 
life, which bears in itself the force and standard of proper self- 
training. We cannot, however, dwell too much on the fact, that 
from the nature of redemption, this self-training has truth and 
permanence only as self-denial. This is the wholesome though 

bitter ingredient—the salt of the sacrifice—which prevents the 
blessedness of the communion of grace with God from becoming 
an indolent and ungodly state of spiritual debauchery. Meoroi 
ayafwovvns may Christians consider themselves (Rom. xv. 14) ; 
but only because so far as Christ lives in them, and they no longer 
live unto themselves. He who, in the confession of his piety, boasts 

of being téxvov Ocod, let him be active in his concern to show him- 
self as Téxvov trraxons (1 Pet. i. 14), to preserve his soul undefiled 
in obedience to the truth (ras uyds tua iyvixotes vy TH bTaKxop 
THs adAnGeias, 1 Pet. i. 22), and to avoid everything which borders 
on self-love (piAavtia, comp. 2 Tim. iii. 2) and pride (Jas. iv. 6, 7, 
0 Ocds brepnhdvos avritdccerat, TaTrewois Sé didwar YapLY’ UTO- 
Taynte otv T® Oc@). This self-denying discipline of the spirit 
displays itself, as well in its regard and estimation of the spiritual 
gifts bestowed upon it, as in its watching over the tendency of 
one’s own spirit and will. Even in the first relation it is the 
modest limitation to the measure of gift received, in which the 
gift itself is guarded as a blessing. (M1 tiepdoveiv, wap’ 0 det 
ppovelv, GANA hpoveiv eis TO cwdpovelv, ExdoT@ ws 0 Oeos epuépice 
pétpov wiotews, Rom. xii. 3.) In the second respect this self- 

denying discipline of the spirit displays itself not only in the con- 
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test with every selfish, ungodly thought, and every human, external 
influence working upon the spirit and opposed to God, but also in 
guarding against every false raising of any kind of wisdom or of 
any kind of knowledge to a level with that saving wisdom and 
knowledge whose foundation is laid in Jesus Christ alone. What ~ 
the Apostle Paul says in reference to his own external activity, 
applies also to self-edification: Aoyscpovs xabatpeiv, kab trav trpopa 
erralpomevov KATA THS yvooews Tod Ocod, Kat aiyxuarwrifovtes Trav 
vonua eis THv bTaKony tod Xpiotov, 2 Cor. x. 5. Comp. further 
Col. ii. 8, BXérrete pur} Tis buds Ectat o cvraywyav Sid THs dido- 
codlas Kab Kevns amdtns, KaTa THY Tapddoow Tov avOpHTaV, KaTa 
Ta oTOLYEIA TOD KOoMOV, Kal od Kata Xpiotov; 1 Cor. iii. 11, Ocué 
Nov yap aArov ovdels SvvaTar Oeivar Tapa TOV Keipevov, 6s éoTEV 
"Incods Xpiotés; 1 Cor. ii. 5, “Iva 4 wiotis pu 7 ev codia avOpo- 
mov. In this way alone, in this domain of life, is that task accom- 
plished which has fallen to the lot of the redeemed as the “ servant 
of obedience unto righteousness ;” comp. Rom. vi. 16. For that is 

the object of our heavenly vocation (THs dvw KAjoews, Phil. iii. 14), 
in the “Lord from heaven” to give to man the law and the will 
of his own spirit, and to fructify it in the heart through the Holy 
Ghost. This purpose.of grace is only attained when, in self-deny- 
ing obedience of the spirit, self-seeking is steadily subdued, and 
every spiritual emotion of the soul is fuente into the path of its 
heavenly vocation. In such active piety in the soul of the indi- 
vidual there come to accomplishment in the spirit by a spiritual 
process, the purification and sanctification of the spirit (ay.ov eivau 
TO Tvevpatt, KaAOapifew EavTOV amd TaVTOS “okVTLOD—TVEvLATOS, 
iva TO Tvedpa own; comp. 1 Cor. vii. 34, 2 Cor. vil. 1, 1 Cor. 
v. 5), the care for the preservation of the soul in its heavenly 

calling. ° 

§ 43. b. The Preservation of the Soul in the Earthly Calling. 

The earthly vocation is the divinely appointed shaping of our 

life’s problem, as, different in gifts and direction, and conditioned 

as well as limited by the manifold variety of the aims of life, which 

can be struggled after and attained on earth and in the bosom 

of human society in general, as well as inside the Christian com- 

munity, it traces out for man definite forms and kinds of practical 

realization of his gifts and powers, which correspond to the nature 
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of that problem. This calling is the divinely appointed basis in 

this world, on which the redeemed soul has to tend and watch over 

its heavenly calling here below (1). In its relation to the heavenly 

calling, the earthly appears as the small over against the great, the 

transitory compared to the eternal, the preparation to the fulfilment, 

the means which subserve to the final accomplishment, the tempo- 

rary diversity to the all-comprehending higher and permanent 

unity (2). But just in this lie the appointment and the necessity 

of our being equally faithful in both vocations, not with a fidelity 

that divides itself between two masters, but with that fidelity which 

the soul preserves, by subordinating and embracing the relations of 

the earthly calling in those of the heavenly, by recognising in the 

accomplishment of the inferior vocation a test of that faithfulness, 

in which man has to make on earth even the objects of earthly 

duty conduce to the ends of his heavenly calling, and in which, in 

this inferior vocation, he practises that self-denial which is the 

characteristic trait of a Christian frame of mind. But self-denial 

here authenticates itself alike in the recognition of the vocation as 

a divine arrangement, and in the right limitation of its own activity 

to the ends of the vocation ; and that indeed in a fulfilment of the 

calling, which makes itself known equally in that work which the 

calling demands, as in that rest in the Lord where one indeed expects 

no blessing without work, but where also he ascribes the blessing not 

to the work, but to the Lord. Only for such a self-edifying dis- 

position does the earthly calling remain the divinely-appointed and 

consecrated foundation, within whose limits piety finds an ordained 

measure of its active manifestation, and a material to be permeated 

by it, which it has itself to consecrate and to hallow, in the know- 

ledge of the will of God herein revealing itself (3). 

(1) The Spirit of grace, who brings about the continuance of 
the kingdom of God upon earth, and prepares the members of the 

earthly human family for recipients of this kingdom, teaches us 
to distinguish a twofold special vocation of individuals, from the 
heavenly calling which belongs to all Christians alike; and indeed, 
by virtue of the distinction which exists between the divinely- 
appointed creaturely order of human society on earth (as it began 
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at creation, and has continued to display itself in the historical 
development of the human race), the shape and order of Christ’s 
kingdom here below, and the same kingdom in its perfection be- 
yond time, and the future blessings of glory. From the Lord 
of this kingdom of glory goes forth a call of invitation for this 
kingdom and to it (9) avw «djots, Phil. iii. 14; the «rjouw érrov- 
pavos, Heb. iii. 1), which has and which ne for all those 
who are invited one and the self-same hope (é«AjOnte ev pd 
exmids Ths KAncews buov, Eph. iv. 4; comp. touching this hope, 
Eph. i. 18 ff., and § 19), and is addressed to men as citizens of the 
earth, in order that, in the midst of their earthly calling and its 
fulfilment, they may become citizens of Christ’s kingdom upon 
earth, and may prepare themselves in the vocation of a citizen of 
this world, as well as in that of a citizen of the kingdom, to inherit 
hereafter the kingdom of glory. That which the will of God the 
Creator has appointed as the order of things for earthly citizenship, 
is accomplished in the discharge of our natural earthly vocation ; 
that which His new-creating gracious will has laid down as the 
order on this side the grave for the citizen of the kingdom of 
Christ, is fulfilled in the discharge of the earthly spiritual (avev- 
patixos) calling; both forming only two phases of our earthly 
Christian calling, both subordinated and made subservient to the 
supreme object of our heavenly calling (cata cxomrov Si@kw eis TO 
BpaBeiov ths avw KrjocEews TOD Ocod év Xpiot@ *Inocod, Phil. iii. 
14). These two phases it is which form the basis of the twofold 
vocation of the Christian, in a shape out of which particular indi- 
vidual vocations are formed in manifold ways. For both man’s 
earthly social state and the community of Christ’s kingdom are so 
circumstanced, that the problem which belongs to both collectively 
is only solved by the reciprocal service of their members, who by 
the diversity of their gifts and powers, of their courses and positions 
in life, are destined to satisfy the requirements of this present state 
of things in every aspect of the relations of human life. And 
again, these diverse gifts and powers do not run their course side 
by side, in such a way that no kind of internal connection should 
exist between them, so far as the one are pointed out as serviceable 
for the solution of the general problem of human life, and the 
others as conducive to the discharge of our task in the community 

of Christ?s kingdom upon earth. For that which is called the gift 
of the Holy Spirit, is not in the slightest degree that operation of 
the Holy Ghost by which these same gifts and powers, bestowed 

Z 
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by God creatively on the individual man, which render him adapted 
for the accomplishment of his general human vocation on earth, 
experience that sanctification, exaltation, and glorification by which 
their adaptation for the kingdom of God is conditioned. And 
however distinct may be the form of realization for the objects of 
the general human existence upon earth, from that of the realiza- 

tion for those of the kingdom of Christ upon earth, yet is the 
ethical significance and the ethical value of both forms of realiza- 
tion the same, since in both domains it is the realization of Christian 
fidelity in the use of gifts and powers, which are serviceable to the 
one or to the other of these vocations. For this reason the call to 
the kingdom of Christ upon earth should alter nothing at all in the 
general vocation of man on earth, whether we conceive of it as in 
its collective relations, or as a special vocation of individual men. 
Especially where the call to the fellowship of Christ’s kingdom on 
earth by the word of grace happens at the time of a fully deve- 
loped position in life, there ought the new citizen of the kingdom 
of God to remain in his old earthly position and calling. 1 Coy. vii. 
17-24, “Exaotos év th Krjoe H éxrAjOn, ev TavTn pmevéTo.... 
"Exaotos év @ €xkrAnOn, aderool, év TovT@ pevéTo Tapa Oecd (com- 
pare in that passage especially the important declaration about 
remaining even in the state of slavery). The earthly vocation 
designates there, as also elsewhere, according to the common use 
of words, the standing which the life-problem of the individual 
assumes within the natural human community, and in which the 
individual serves the natural human ends of his own earthly exist- 
ence, and of the existence of this community. The general Christian 
vocation alters nothing in all these vocations, and in the activities 
corresponding to them. For this does not create absolutely new 
forms of activity in the earthly life, but only brings to all the spirit 
of true fulfilment, and teaches us to recognise the nearer or more 
remote relation, in which all particular callings of individuals serve 
for the practical manifestation of Christian fidelity, and for its 
exhibition both in the relations of human existence generally in 
itself, and in its connection with the kingdom of Christ upon earth. 
But the kingdom of God also, in its continuance upon earth, has a 
diversity of vocations, which rests on a diversity of the gifts of 
nature and of grace, and contributes to the development of this 
kingdom upon earth. Comp. Rom. xii. 4, 5, ff., xaOdamep yap & 
EVL TOLATL TOANA péAN Exouev, TA OE WEAN TavTA ov THY avTHY exer 

mpakw oUTws ol TOAdOl Ev chud eopev ev Xpicte, 0 5é nal’ eis, 
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adrprov pédn, kT. Comp. 1 Cor. xii. 4-7, Svatpécers THv yapuc- 
parov eioiv... éxdote € diSotat ) pavépwats Tob IIvedpatos pds 
To oujdépov ; also Matt. xxv. 14 ff., the parable of the entrusted 
pounds, and the employment of them; 1 Pet. iv. 10, &aoros xabas 
éraBe ydpiopa, eis Eavtovs abo Siaxovodvtes, @s KaXol oi KOVO MOL 
motkians xapttos Oeov. Here, too, all good behaviour on the 
part of Christian piety springs from the recognition of this divinely 
appointed difference of vocation. But that heavenly calling, which 
is the same for all Christians, is something entirely different from 
this particular vocation of the individual. The former is the call 
to become in Christ the heir of eternal blessedness and glory. No 
particular vocation of individuals is, as contrasted with this calling, 
a self-aim, but they are all only means which contribute to prepare 
us by them for the attainment of this supreme end, and to qualify 
us for it. To the consciousness of this end all particular individual 
vocations are subordinated and adapted, as to the vital root, in 
which alone the fulfilment of the particular vocation has a real life, 
corresponding to this one supreme aim, and ministering to imperish- 

able ends. 
(2) The diversity of individual special vocations on earth, and 

their due activity, no matter whether we conceive of it as within 
the earthly human community or in Christ’s kingdom upon earth, 
is nowhere so constituted that it should of itself exhibit or be of 
equal validity with that which the man or the Christian is called 
upon to be. Everywhere is this activity in our vocation merely a 
means conducing to the realization of a common problem,—there 
of humanity for the accomplishment of the ends of the human and 
creature life, here of Christianity for the fulfilment of the ends of 
the Christian kingdom on earth; and in all these earthly callings 
it comes to be manifested only as in a particularly shaped fragment, 
as in the decomposed colours of the one [beam of] light, what man 
as man, and the Christian as a Christian, or man as a man of God 
(avOpwros Oecod), is destined to be. Therefore all these particular 
vocations are also, so far as they trace out one definite and particular 
form of activity, of a transitory nature, and have their ethical im- 
portance not in this their form, but in the spirit which animates 
this formal activity of the vocation. Its roots never lie in the 
material conditions by which it comes to a formal distinction of 
vocation (as e.g. in the particular talents and course of life of indi- 
viduals, in the separation of men according to race, nation, and the 
like) ; but this spirit springs from a higher domain, in which those 
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conditions are concentrated by which man may become newly 
born, not for the perfect man of an earthly vocation, but in every — 
vocation for the complete man of God. This is the domain of 
those heavenly powers which are concentrated in the God-man 

Jesus Christ. He it is who is, has, and brings that word of life, 
whose spirit in every case bestows in the same manner for every 
special and temporal activity in our vocation that one invariable 
element which alone is of enduring and imperishable value. Spring- 

ing from that word which passes not away though heaven and 
earth pass away, this spirit works in the fidelity to that high calling 
in Christ, which in itself again embraces heaven and earth in one, 
fidelity also to that transitory earthly vocation; fidelity towards the 
common problem of man on earth within the limits of the par- 

ticular vocation of the individual; fidelity towards the common 
problem of the Christian community on earth within the same 
limits of the particular vocation of the individual; fidelity to both, 
as the Christian’s twofold school of preparation for the gaining of 
eternal life. This is that fidelity which has not for its object to 
stamp the Christian as a perfect man for his earthly vocation, but 
rather to consecrate every earthly calling as a training school for 
the perfect man and child of God. In this aim lies the higher 
unity, which embraces all particularity of vocation, and within 
which the separate vocation as such, and directed to particular 

ends, does not come under consideration. But the sense in which, 
notwithstanding, the special vocation comes into consideration even 
from the standpoint of this unity is this, that it displays the divinely 

ordained multiplicity in which on earth the fulness of the spiritual 
unity is destined to arrive at its attestation, realization, and self- 

testing in Christian fidelity. That is the reason why the apostle 
asserts both that in Christ no difference of earthly vocation is valid, 
and also that he who is in Christ must keep sacred the distinction 
of vocations. For so it is said: Gal. iii. 28, od« & Iovdaitos obdé 
"EnXAny, ove évt SodAOS oOvdEe ErEVMEpos, ovK Eve apoev Kal OHAv 
dmavres yap vets els eote ev Xpioto “Incod; 1 Cor. xii. 13, nat 
yap év évi IIvevparte nets mrastes cis &v copa éBarticOnper, elite 
"Tovdatou, eire “EXXnves, ete Soddo1, e’te éAevOepot, x.T.r. 3 Col. iii. 
11, évov ode éu"EXAnv kal "Iovéaios, weputopn Kal axpoBvotia, 
BapBapos, SxvOns, Sodros, eXeUOepos’ GANA TavTa Kal év Tact 

Xpiocros. But as little as the differences of nations, of ranks, of 
families, of callings, disappear from the apostle’s mind before the 
oneness of the community of the Spirit with Christ, as decidedly 
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does even he teach to regard with holy veneration the difference of 
natural vocation as well as of the calling in the kingdom of grace, 
and as certainly in general does the variety of vocations serve only 

for the revelation of the divine riches on earth. And precisely.in 
the holding as sacred these differences, does the Christian, holding 

sacred the higher unity, become manifest, since we recognise and 
hold sacred as God’s will on earth, that just the variety of the 
earthly conditions of vocation, according to the manifoldness both 

of gifts and of requirements, is the means assigned for bringing 
about the end of the unity of the Spirit, and, where it is attained, 

_ of preserving it. Kal yap To cpa ov éotw & pédos, GX TARA, 
K.T.A 1 Cor. xii. 145 Kal adtos (Xpictos) eOwxe Tovs pev atroc- 
TOAOUS, TOUS 5é TpOdTas, K.T.A., MEX PL KATAVTHTMpMEV OL TaVTES Eis 
THY EVOTNTA THS TlaTEwWs Kal THS émUyvecEws Tod viod Tod Oeod, 
K.T.r., Eph. iv. 11-13. 

(3) To recognise the divine relations of the vocation, and of the 
life of that vocation, and thereunto to move accordingly in the 
vocation, is to preserve the soul in the earthly vocation. ’E& aitod 
(rod Ocot) kal &v adrod Kai eis adtov Ta Tava, Rom. xi. 36. But 
no one learns this from the vocation itself, but only from his 
fellowship with God. Therefore is the communion with God of 
the redeemed of Jesus Christ at the same time the spirit of the true 
fulfilment of our earthly vocation. On the other hand, in the 
vocation itself the soul is overwhelmed when the vocation is to it 
only an earthly destiny, and not at the same time a communion 
with God. But to recognise and to adhere to the fellowship with 
God in the vocation itself, is to perceive even in the entering into 
the vocation the ordinance of God, on the basis of this certainty to 
remain within the limits of the vocation as in a divinely appointed 
limitation, without that the limits of the vocation should become a 
hindrance to the fellowship with God; but on the fulfilling of the 

limits, at once to expect the blessing from the assistance of God, 
and to see in the glorifying of God the end of the fulfilling of one’s 
vocation.—The divine ordinance is recognised in the entrance upon 
the special vocation, if a man, in the relation of his natural and 
spiritual gifts, as well as in the form in which his life has been 
guided, has recognised the declared will of God, which determines 
the individual to this or that special vocation of life. Only the guilt 
of earlier evident mistaking of the divine will, or special leadings 
in life independent of our will, justify the exchange of the calling 
once undertaken. Apart from this, change of vocation is self- 
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seeking caprice. Out of the same recognition of a divine will toward 
us, follows also the inward necessity of holding sacred the limits of 
a vocation. It is but natural to the Christian mind, rpdocew td 
iota (1 Thess. iv. 11) in contrast to the zrep/epyov (1 Tim. v. 13) and 
GdXotpioeticxoTroy eivat (1 Pet. iv. 15). Especially has the over- 
busy seeming piety which avoids the sweat of the labour of its voca- 
tion, in the proper limits and labour of its vocation, a God-deter- 
mined and divinely blessed antidote (Ei tus od Oéreu epryaber Pan, wndé 
écOrérw. “Axovomev yap Twas TEepiTaTouvTas év buiy aTaKTwS, WNndev 
épyafouevous, adrXa TepLepyalomévous, K.T.r.. 1 Thess. iv. 10-12. 

Compare in general on the necessity and the blessedness of our 
labour in our vocation, Eph. iv. 28, and the divine example, John 
ix. 4, ewe det épydfecOar .. . Ews 7épa éotiv, «.7.r.). No doubt the 
limits of our vocation in itself, and in exclusive limitation to them, 
may become restraining limits for the cultivation of the communion 

with God; and there is an unquiet and restless activity in one’s 

vocation, which, in spite of all seeming vocational fulfilment, is an 
abandonment of the heavenly vocation, and labour without peace 
and without blessing. This, however, is impossible to the Chris- 

tian, who brings the peace of God into the unrest and labour of 
the earthly vocation, and whose heart has equally the need to rest 
in this peace, as to realize the power of this peace in the self- 

renunciation of his toil and the struggle of his vocation. More- 
over, whatever may be set over against toil as pleasure, has the 
moral significance of necessary strengthening for the vocation ; as, 
on the other hand, this relation to the vocation, and the conscious- 
ness of it also, at the same time serve the Christian in deciding as 
to the mode and measure of that which, as rest from toil, he ought 
to seek for (comp. respecting the form of this gratification, and of 
its significance for the community, § 47, note (4)). But it is, above 
all, the Christian consciousness which, in the very midst of toil, 
comes to rest by this means, that it knows neither the heathenish 
care, nor the heathenish ambition, nor the heathenish confidence 
in its own labour; but expects the fruit, the glory, the blessing of 
labour from God’s grace, and ascribes it to the power of God and 
His influence. Thus the soul preserves for itself and its earthly 
life the peace of God. In spite of the struggle even of the earthly 

calling, it is the life-vocation of a Christian: jpeuov Kal yovyvov 
Biov Siayew év wacn evoeBeia Kat ceyvorntt, 1 Tim. ii. 2. With 
trust in God, instead of heathenish care or heathenish apathy, 

begins the activity of our vocation. To every one indeed applies : 
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My pepysvate TH vyh bpav, te haynte cal ti inte, K.7.d., Matt. 
vi. 25 ff. But to acquire every virtue and every praise is also the 
aim of the Christian’s vocation (Phil. iv. 8), only accompanied by 
the consciousness of being in all things an unprofitable servant, i.e. 
of having done nothing worthy of special thanks, but only of having 
performed the task of his Lord. (“Otay roujonte wavta ta S1a- 
tayOevta wpiv, Néyete Stu SotAoL axpelos ecpev' STL 6 wdeiropev 
mToijcal, TeTromKapev, Luke xvii. 10.) But the Christian rejoices 
in his prosperity and success, not as being his own work, but as a 
divine blessing: to this alone he owes the fruit of his labour. 
Comp. with Ps. cxxvii. 1 the universal application of the apostle’s 
words to every kind of vocational activity: odte 0 gutevav éoti TL, 
ote 0 ToTifwy, GAN 0 avEavav eds, 1 Cor. iii. 7. In the repose 
of this resignation to the will of God vanishes the anxiety of God- 
estranged earthly care and working, the unblessed desecration of 
the earthly vocation ; and in the outward shaping also of life, there 
makes its appearance as a decisive element, sanctification of labour 
in God, and sanctification of repose in God. But the measure of 
holiday from outward toil stands in the very same relation to our 
activity in our vocation, as does the struggle of the earthly life as a 
preparation for the rest of the future world. The struggle is the 
task, the rest refreshment for that struggle. Hence labour is ever 
the shape of life; rest from labour comes in merely as a foretaste 
of the future rest, as strengthening for one’s proper vocation. This 
is the sole significance of that seventh day which makes the end of 
a week of labour a day of rest. In it is stamped the type alike for 
the relation of labour and rest, as for the divine destination of man, 
to transform the curse of labour in the sweat of his brow (Gen. i. 
19) into a blessing through rest in God. The Spirit of Christ 
brings to the earthly vocation the full measure of that blessing ; 
and He impels also to the due fulfilment of the law, through equal 
sanctification of rest and labour in the Lord. In such a shape the 
soul also, in its earthly vocation, fulfills that wherein above all its 
task consists—to do all that we do in the name of Jesus (Col. iii. 
17), and everything to the glory of God (1 Cor. x. 31). 

§ 44. ¢. The Preservation of the Body for the Service of the Soul. 

The self-renunciation of Christian piety is realized further, as 

in the life and movements of. the spirit, so also in the life and 

movements of the bodily and sensuous nature. For the Christian 
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knows that his body also is embraced in the glory of his divine 

vocation (1). The practical realization of piety has also on this 

side, just as in reference to the spirit, a twofold shape, inasmuch 

as in the life of the body there come to light divinely ordained 
natural gifts and instincts, as well as seductive lusts (2). The 

latter element has, besides, for the redeemed, i.e. for the regenerate 

and converted man, an especial significance, since in him the sin 

which has been expelled from its rule over the heart has retired 

principally into the corporeal and sensuous life of nature; comp. 

§26. But to self-edification as respects both phases of the corporeal 

life this is common, that the soul, emancipated for the service of 

Christ, strives to rule over the body for the ends of the heavenly 
no less than of the earthly vocation. This rule shows itself on the 

one side in the care for the prosperity of the bodily existence, whose 

soundness is a condition (along with others) of the soundness of the 

spirit. On the other side this rule is a mortification of the earthly 

lusts, by moderation, sobriety, chastity. By both these kinds of 

rule the soul retains the body in the service of the earthly no less 

than of the heavenly vocation of the soul (3). But in this relation 

of service, in which the life of the body stands to the heavenly as 

well as to the earthly vocation of the Christian, the Christian 

becomes aware that the life of the body is of worth and importance 

not for its own sake, but only in its relation to the vocation of the 

soul. Hence arises the justification and courage of the Christian in 

surrendering his bodily life, when the preservation of it would be a 

violation of his fidelity either in the heavenly or the earthly voca- 

tion. This surrender of the bodily life to death is, in such a case, 

naturally always only an acceptance of suffering from being called 

to it, not from one’s own choice, nor from putting forth one’s hand 

wickedly. Both things, however—to preserve the life of the body 

for the calling, as well as to offer it up for the calling—lie in that 

lordship over the body, where one regards the soul in its calling as 

higher than existence and well-being in the bodily life (4). 

(1) Only from the spirit of regeneration do we arrive at true 
sanctification of the body. The ancient and modern heathenish 

wisdom forms the contrast with its unwisdom in respect of the 
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body. This does not bring it beyond what Epictetus says: T% 
TOMA pev Kowwov pos Ta CHa Oo AOyos Sé Kal 7 yvoOun Kowdv 
mpos Tos Oecovs (Diss. i. 3,1). But not so the Christian. For to 
him the body is really a sanctuary, or temple, wherein the Spirit of 
God dwells already here below, but which is also destined through 
the same Spirit to enter into the glory of the glorified body of 
Christ. As it is therefore one and the same divine calling, one and 
the same divine impartation of the Spirit, which equally applies to 
body and spirit, so in the case of the Christian care for the body is 
not, as it were, added to care for the soul; but in and with care for 
the redeemed soul, there manifests itself also care for the body as 
destined for redemption and glorification. Christian self-edifica- 
tion of the soul is at the same time essentially self-edification of 
the body. This deeming holy and hallowing of the body is equally 
far removed from heathenish contempé for it, as from heathenish 
(modern heathenish) tdolatry of the body and bodily objects. Ta 
THUATA UUaV, weAN Xptogtod €oTW... TO THUA UU, Vads TOD ev 
ipiv ayiouv IIvevpartos éotw, ob éxyete avo Ocod... AoEdcate 
dé Tov Oecd &v TO cHpatt buov, 1 Cor. vi. 15,19, 20. Nexpocarte 
ovy TA WéAN Ta él THS Ys, Topvelav, dxaSapciav, TaAfos, émiOuplayv 

 KaKnY, K.T.r.y Col. iii. 5. 
(2) The glorification of God in the body, and in the care for 

the body, consists in the keeping up of that dominion in which it is 
God’s will to rule over the body by means of the soul, which has 
been redeemed by Him. Such government is discipline and train- 
ing, not the extirpation and decimation of the subjects. ‘To the 
Christian especially, who has recognised the heathenish opposition 
of the vileness of the body and all sensible matter, in contrast with 
the excellency of the spirit and of spiritual things, as a wretched 
error, the mastery over the body is, it is true, a mortification of the 
sinful lusts, but not a mortification of the body, or of its divinely 
ordained natural desires and impulses. For even in the domain 
of the bodily life does the Spirit of the regeneration of all things 
impel the Christian to distinguish clearly what is divinely sanctioned 
in the nature of the body from its later depravation by sin, and in 
the training of the body for the life of glorification, self-actively to 
co-operate in this way also, that he should mortify sin, but not 
God’s ordinance in the life of the body. Were there not such a 
divine element in the life of the body, the words of holy Scripture 
could not in any way allow the validity of the supposition that it 
was natural to love the life of the body, the body of this flesh. 
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But Scripture does so, and asserts this supposition unconditionally. 
Ovdsels yap tote THY éavTod capKa éewionoev, AXAN extpédher Kal 

| Oadrret adtnv, Eph. v. 39. And consequently, what the strnggle of 

annihilation is directed against, is the dominion of sin in the domain 
of the bodily life. M71) obv BaciNevéto i dpaptia &v 7d OynTa 
tudv copatt, eis TO Vrraxovew Tals éeriOvpiats avTod: pwnd Tapiota- 
vere TH péhn Yuov OTA adiKias TH dwapTia, GAAG TapacTHaaTe 
EavTous TO Oew, ws Ex vexpav CovTas, Kal TA MEAN VuaV OTA biKaLo- 

avvns TO Oe, Rom. vi. 12, 13, comp. ver. 19. Now, truly, sin in 
its nature is not yet corporeity or sensuousness, and in the corporeal 
and sensuous character of an impulse it is not yet in the least 
implied that it is therefore evil. It is rather the perverted selfish 
direction of the heart that brings sin into the bodily life, and puri- 
fication of the soul is therefore at the same time essentially purifi- 
cation of the body from sin. But as primarily the nurture and 
discipline of the spirit likewise condition the purity of the bodily 
life, so secondarily there is, besides the spiritual means of this 
guardianship and discipline of the spirit, likewise a bodily form of 
guardianship and discipline of the body, which works hand in hand 
with the purification of the soul. And to the Christian who has 
actually rendered due obedience to the vocation of grace, is the 

observance of this of twofold importance, in consequence of the 
position which, by virtue of the regeneration and conversion of his 
heart, the seductive might of sin has assumed. There ever comes 
to light, accordingly, in the physical and dietetic form of treating 
the body, a spiritual dominion of the soul; but it manifests itself 
not merely as a reciprocal relation of bodily impulse and spiritual 

power, but as a discipline and regulating of the bodily life in its 
reciprocal relations to other bodies and material substances. 

(3) In that moral maintenance of the bodily life which bears 
the form of physical dietetic treatment, and has for its aim the 
uprooting of sinful desires, the right course of conduct is indicated 
precisely in this, that the destruction of sin must also be just as 
much due care of the body, and due care of the body must also be 
just as much uprooting of sin. Wherever there is a defect on the 
one or the other side, there either the pretended care of the body or 
the pretended annihilation of sin is a moral delusion. In different 
forms or in different virtues does the pious maintenance of the 
bodily life show itself, because the bodily life, just as the life of the 
spirit, has certain fundamental differences in its movements. As 
the life of the spirit is divided into receptive and productive activity, 
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so also the corporeal life is divided into functions of bodily recep- 
tivity and bodily productivity,—the first serving for the preserva- 
tion, the others for the propagation, of the mixed spiritual and 
corporeal life of man. In reference to the first, the due mainte- 
nance of life is manifested in the virtues of temperance and sobriety; 
and in regard to the last, in the virtue of chastity. But in both 
directions the effort at pious self-edification rests on the insight 
into the unchangeable reciprocal relation of spiritual and bodily 
states; and the design is to give to the bodily wants and enjoyments 
on the path of God-ordained satisfaction, as well as of abstinence, 
that position in which the body, free alike from apathy as from 
irritation, maintains also for the spiritual state that freedom from 
apathy and irritation in which alone the soul is enabled to preserve 
its right receptivity and productivity also for its earthly vocation. 
That, by this close reciprocal relation of body and spirit, in every 
act of right treatment of the body a spiritual virtue, and in every 
physical dietetic mistreatment of the body a spiritual perversity, 
come to light, is just as little a matter of doubt, as it is indubitable 
that the ungodly position of man towards his bodily life must be 
looked upon by the redeemed man not merely as a violation of the 
dignity and vocation of the spirit, but in the same degree a violation 
of the dignity and vocation of the body. The so-called cultivation 
of the spirit at the cost of the body is to the Christian no less an 
ungodly and wrong thing, than is the care of the body at the cost 
of the spirit. 

Where abstinence and where enjoyment should occur, is de- 
pendent on circumstances, in the arrangement of which alike the 
absolute will of God, which is binding on all, and also His relative 
will, which is binding on individuals, come to light. In all cases 
will this will of God be understood, by considering the individual 
temporal state and circumstances of the individual, and never 
independently of them. If, according to the words of Jesus (Matt. 
vi.), our daily nourishment is spoken of absolutely as an object of 
prayer that will be heard; so, on the other side, there lies in this a 
testimony that even the satisfaction of the unconditional need of 
preservation may be accepted only then, when a man can enjoy it 
as a gift of God, not as a self-chosen plunder. Neither does the 
limitation to the so-called absolute necessaries in meat and drink 
make our nurture of the body a Christian virtue, nor does this 
nurture become a sin through the enjoyment of the so-called super- 
fluities. Everything rather turns on this, whether the limited or 
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the more luxurious satisfaction is actually a gift of God to the 
individual, and is recognised, accepted, and enjoyed as a gift. “Ore 
Tay Kticua Ocod Kardv, kal ovdev ardBAnTov, peta ebyaptotias 
Aap Bavopuevory arysaterat yap Sia Noyou Oeod cal évrevEcws, 1 Tim. 
iv. 4, 5. “Before God it makes no difference whether thou eatest 
fish or flesh, drinkest water or wine, wearest red or green, doest 
this or that: all alike are the good creatures of God, created for 
this purpose, that man should use them. Only to this thou must 
look, that thou art moderate therein, and abstainest as much as is 

needful for thee, in order to resist the works of darkness. There- 
fore it is impossible that a man can set down any common limit for 
this abstinence, ‘for all bodies are not alike: one requires more, 
another less: every one must fix his attention on himself, and 

govern his body” (Luther). It is not in the outward determination 
of the quantity and nature of the means which serve for the main- 
tenance of life, but in the divinely appointed external life-position, 
and in the state of the heart towards outward good things (see 
§ 45), that there lies the moral standard for the Christian in this 
course of conduct. ‘The measure or the care for the body in bodily 
abstinence, as regards bodily enjoyment, forms a moral element 
merely as a contrast to self-chosen superfluities, and never has 
absolute, but only a relative definableness, according to the will of 
God prescribed to the individual in his bodily and spiritual state 
as an individual. There is an ungodly too little, no less than an 
ungodly too much, although in general it may be assumed that the 

predominant perverse tendency of a human kind is towards an 
excess of enjoyment. The right division of abstinence and observ- 
ance is therefore the notion of that moderation which recurs in 
the case of all bodily enjoyment, and therefore in the virtues of 
sobriety and chastity. When and how far abstinence must take 
place, is to the Christian ever a matter of that consideration which 
he makes dependent on the knowledge of his own state, and the 
leadings of his own life, and their relation to the highest object of 
his life. There is a free rule in pleasure and love, suitable and 
adapted to the circumstances and to the will of God which he may 
learn from them—a species of that Urwmlafew To c@ua Kal Sovda- 
yoryeiv of which Paul speaks at 1 Cor. ix. 27. A legal appoint- 
ment binding all without exception, or only all members of a 
particular class, by virtue of which, either for all at a certain time 
(e.g. the injunction to fast), or for individuals throughout their 
life (eg. in the forbidding of marriage), abstinence is made a 
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legal necessity, is, altogether irrespective of the false legality 
and mechanical character (Werklichkeit) which clings to it, to the 
Christian a mere chimera, in so far as it shoves into the place of 
the true will of God, which is to be discerned in the circumstances 
of individuals and the leadings of their individual life, a self- 
invented law, which each one imposes on himself or allows others 
to impose on him (comp. § 52 on Marriage). The end to which 
the due preservation of the body conduces, is the qualifying of the 
soul in its earthly vocation, in which it seeks to subserve the aims 
of the kingdom of God, as well as the aims of earthly society. 
Only this is the peculiarity of Christian virtue, that here also it 
has its living impulse, not in the relation of the means to the 
attainment of the end, but in this, that the opposite vices are to it, 
as it were, a desecration of that state and of that dignity of which 
the regenerate and converted man has already through grace become 
partaker. See above, 1 Cor. vi. 15, 19, 20; and compare 1 Thess. 
v. 7, 8, “Hyeis d€ ywépas dvtes vnpwper, «.T.r.; Rom. xiii. 13, as 
év nuépa, «.T.r. Apart, however, even from the vice of desecration 
of the body, the Christian knows from the observation of his state, 
that abstinence from bodily enjoyments makes his soul freer for ser- 
vice in its highest concerns; and when in the soul there springs up 

the need of special urgency in prayer, of increased and exalted con- 
templation and adoration of God’s ways of grace, then is abstinence 
from bodily enjoyments, as being the course of acting with reference 
to the body corresponding to the spiritual state, only natural. It 
is to this that the exhortation and conduct of the apostles refer, 
in whose case, under circumstances where they were reminded in 
a special way of the highest relations of life, prayer and absti- 
nence are together brought before us. Comp. Acts xiii. 3, xiv. 23. 
That this abstinence at such times refers not only to meat and 
drink, but to sexual pleasure, also follows from the very nature of 
the case, and is further confirmed by what the apostle says to 
married people (1 Cor. vii. 5, M2) drootepeite addjdous, et py Te 
dv é« cupdovov mpds Karpov, iva cxodabnte TH Tpocevyxt Kab 

Tddw emt TO avTo ire, Wa py Teipaty buds 0 Satavas Sia rip 

axpaciav tpov). But with equal clearness does it also follow from 
the words and examples of Scripture, that bodily abstinence is not 

to be thought of as a condition of the praying disposition in general, 

but as the suitable and necessary consequence of those special cir- 

cumstances in which the soul feels itself summoned to singular 

elevation of spirit towards God, whether in consequence of more 
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arduous inward or outward conflicts, or whether in preparation for 
important and very responsible transactions. To the apostle, who 
looks upon the Christian’s life as an unbroken and continuous state 
of prayer, abstinence could not appear as a necessary condition of 
prayer; and the less so, since he also allows of no enjoyment being 
valid which is unaccompanied by prayer and thanksgiving. See above, 
1 Tim. iv. 4. Wherever, therefore, abstinence comes not as a 
natural consequence of special admonitions of God to our hearts 
(42) SUvavTat ot viol TOD VULpavos TrevOciv, ef’ Scov peT avTaV éoTLY 
6 vuudlos ; ehevoovTas Sé Huépas Stray atrapO7 an’ avtav o vupdios, 
Kal Tore VnoTEVoOVGW, Matt. ix. 15), there either it has a significance 
merely as a dietetic means, and is to be observed or given up, 
according as abstinence or gratification makes the individual fit or 
not for the fulfilment of his calling ; or abstinence becomes, as being 
an outward legal work or as a piece of display, moral hypocrisy, and 
is, as Spiritual corruption (as e.g. that fasting which Christ mentions), 
to be rejected (see Matt. vi. 16-18). But it is to be rejected not only 
as a spiritual perversity; but when abstinence bears the character of 

a self-enjoined (not of a divinely appointed) violation of that foster- 
ing care which is due to the body, then is it objectionable even in 
this, that it is a relentlessness toward the body (dge:d/a-c@patos). 
This point appears as specially worthy of notice in Paul’s censure 

of the Colossians in Col. ii. 23. This alone is, as a rule, ever 
the general significance of corporeal abstinence, that it watches 
against the dominion of corporeal enjoyment over the soul. Wher- 
ever the end of life is sought in bodily pleasure, and all satisfaction, 
like that of animals, resolves itself into this (Luke xii. 19; Jas. 
v. 5), there the body has become the ido] and tyrant of the soul, 

instead of forming its vessel and instrument. ‘Qv 0 Ocos 7) Kotdia 
kal » Soka év TH aicxtvn aiTav, oi Ta émvyeta ppovovvTes, Phil. 
iil. 19. Besides, in regard to corporeal enjoyment and corporeal 
abstinence, the Christian is further accompanied with the special 
consciousness, that here he is coming into a special conflict with 
worldly sentiments, so as never to be understood by the world, and 
to suffer under this misunderstanding. For that worldly frame of 
mind which loves nothing but enjoyment, but yet at the same time 
knows such enjoyment only as something profane, is wont either to 
see only in abstinence a kind of holiness, and to laugh at the truth 
of a holy enjoyment; or it finds in abstinence a something to 
laugh at, because to it corporeal enjoyment alone is of any value, 
and it thinks nothing of holy enjoyment in abstinence. “HdGe yap 
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Iwavens pnte éobiov pyre tive Kab Eyovor Aaipoviov éyer. 
*"HdGev o vids tov avOpeétrov écbiwy Kal Tivav’ Kal Aéyoucww ’ISod, 
avOpwros payos Kal oivorroTys, TeAwvav Piros Kal dwapToror, 
Matt. xi. 17, 18. 

In regard to the sexual relation of the body, and the virtue of 
chastity, it is first of all merely to be repeated, that here also the 
virtue is not abstinence, just as if the sexual relation and sexual 
enjoyment were sin, but that Christian virtue appears in that 
moderation which—ever according to the will of God with respect 
to the individual, discernible in the state of the individual, in the 
course and leadings of his life—aims at this, holily to fulfil, only 
within the divinely appointed ordinance of marriage, the destina- 
tion of the body, alike in abstinence and in the enjoyment of sexual 
delight. Comp. further remarks on marriage in § 52. Unchastity 
there begins, where a man does not respect the divine destination 
of the two sexes for each other, according as it is to be thought of, 
within the limits of sexual maturity and fitness of divinely ordained 
wedlock, and of that measure of enjoyment which preserves the 
fitness for the vocation of marriage—where a man does not sanctify, 
but overthrow in thought, word, and work, this divine destination 
of the two sexes for each other, and the ordinance of its fulfilment. 
Of the greatest importance for the right management of self, is the 
knowledge that all unchastity is primarily a perverted direction of 
mind and heart, which leads astray the natural impulse to objects 
opposed to God’s will (€« ths Kapdias é&épyovtar . . . pouyeta, 
mopveiat, K.T.r.. Matt. xv. 19). Spiritual regimen secures more 
than bodily regimen against unchaste desires; and the potency of 

the bodily instinct may have long ceased, while unchastity of 
thought still holds the spirit in bondage. J is not through bodily 
old age that a man becomes chaste, but through conversion of heart. 
On the other hand, it is equally as important to observe how the 
strength of the natural bodily instinct becomes the substratum of 
the perverse direction of the heart; and this strength is conditioned 
not only by the acting of the spirit towards the body, but also by 
the physical dietetic treatment of the body. Christian piety, on 
this account, will practically realize the virtue of chastity no less in 
the right management of the body than in the right management 
of the spirit (Tis capKos mpovotay pun TrovetoOe eis émrifuplas, Rom. 
xiii. 14). The progress of aberration from thought to word and 
deed remains true also in reference to sexual sins. The more, 
however, that the spiritual foundation of bodily sexual aberration 
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becomes clear to the Christian, so much the more carefully does he 
disallow himself even the name of what is shameful. IIopveia 8é 
Kal Taca axabapaola unde ovopatécOw év ipiv (Kabes mpéres aryiors): 
kab aicxporns, «.7.r., Eph. v. 3, 4. Only in such wise is the 
life of a Christian a vexpodv tropvelav, axaapciav, maBos, érribv- 

play kaxnv, Col. i.'5. In like manner, there is a distinction 
between the act of sin and the continuance in it: those whose life, 
pursuit, and practice is fornication, adultery, and other kinds of 
impurity, have no part in the kingdom of God (1 Cor. vi. 9, 10; 
comp. Eph. v. 5). But even the act of fornication is, especially in 
reference to the life of the body, pregnant with special evil for a 
Christian. For this act is most properly prostitution of the body 
and of the bodily life in its holiest relations,—a breach of the 
communion between the body and Christ, the Lord and Head of 
the body,—a surrender of the body to the power and the corporeal 
and spiritual influence of the author of sin,—a surrender in those 
organs which have the divine destination, in a holy order and in a 
corporeal way, to keep up the race for God. Excess in eating and 
drink, on the other hand, is a prostitution of the soul, in the with- 
drawal of the spiritual strength and spiritual consciousness,—a 
putting to shame of the might and rule of the spirit. Therefore 
Paul says of the body, which he calls a member of Christ: dpas 
ovY Ta LéAN TOD XptoTod, TroLjow Topvns wédn;... lav dpdprnua, 
0 cay wounon avOpwiros, ExTOs TOD THuaTos eat" o Sé TopvEetwr, Els 
TO ldvoy cOua auaptavet, 1 Cor. vi. 15,18. Finally, to the Chris- 

tian, the doubly horrible character of self-pollution as well as of un- 
natural impurity, manifests itself not merely in the horror-exciting, 
pernicious influence on body and soul, but in the utter prostitution 
and defiance of the divine ordinance, as, especially in unnatural 
impurity, it can only gain the power over a man who is fallen 
headlong into the lowest depth of heathen abandonment by God. 
For that has taken place where the unnatural indulgence has 
become a propensity and passion—ma0os atiuias. See Rom. i. 

21-27. 
(4) A Christian could not be a disciple of the Lord, and an 

imitator of His example, if in that Christian the maintenance and 
care of the bodily life were to transform itself into false love of 
the bodily life, and into false fear of death. On the contrary, 
nothing makes the heart bolder to meet death, and more joyful zx 

loyalty to one’s vocation to offer one’s self to death, than the regenera- 
tion to the life of divine love. For this expels all false love of the - 
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creature, although it is the first rightly to open up the ‘sense and 
the love for the life of this body; and nowhere is death more 
willingly accepted, than where the eye has been opened to the full 
glory and significance of this earthly life. But as the climax of 
all offence against the body and the life of the body, and therein 
also against the Lord Himself, the Giver of this life, and of the 
season of grace vouchsafed in this life, suicide appears to the Chris- 
tian, however definitely he of all men regards himself as the master 
of his life and death (aavra tuav éotw... e’te Sw cite Oavatos, 
1 Cor. ii. 22). For even in this his lordship, the Christian recog- 
nises himself as the servant of Christ (tpets 6é Xpicrod, 1 Cor. iii. 
23); and only where in Jesus’ name he can give himself up to 
death, and can recognise the taking upon himself the danger of 
death as a divine vocation, does he dedicate himself to it. But 
every Christian easily recognises his call by this, that in the final 
determination something else than his own wish to die decides him. 
Even the thought of the glory of his reunion with Christ does not 
allow the apostle to persevere in the expressed wish to die, without 
immediately recalling the wish, and submitting himself to the will 
of his Lord (Eypol ro jv Xpictos, nal ro amobaveiv Képdos. Ei 
dé To Shy év capkl, TovTO pou KapTros Epyour Kal Ti aiprjcopat ov 
yvepitw, Phil. i. 21, 22). The thought which can alone determine 
the Christian to meet death, instead of fleeing from it, is this, that 
on this path he desires to conquer in Christ’s name, and to fulfil 
the will of Christ, according as this will is clearly traced out before 
him, not in the thoughts of his own heart, but in the shape and 
circumstances of his vocation, and that fidelity to it which is 
required of him. Thus only, in the giving up of life for the sake 
of the calling and of the will of Jesus, is also the highest act of 
devotion—an doGavetyv T@ Kupiw, Rom. xiv. 8—a consummation 
of that which the Lord requires of them that. are His, and to 
which His Spirit in their hearts impels them—to esteem the life 
in Christ, and the dying in His name and in His vocation, as higher 
than the life of the body (ov« jyamnoav thy uynv avTav axpe 
Gavdrov, Rev. xii. 11; comp. with Matt. x. 39, xvi. 25). Compare 
the beautiful description in Minuc. Felix, Octav. c. 39 ff., of the 
significance of the Christian death of martyrdom; together with 
the correct estimate of the surrender of life by those thirsting after 
honour and glory, in Tertull. Apolog. adv. gent. c. 50, and Lid. 

de Martyr. c. 4. 

2A 
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—§ 45. d. The Keeping of Earthly Goods for the Service of the Soul. 

It is essential to Christian piety to recognise blessings of this 

life even in other earthly possessions besides the supreme Good. 

For in this recognition alone lies also the acknowledgment of God’s 

purpose with regard to us men in their possession. Whether these 

possessions be of a material nature, z.c. do not belong to the endow- 

ments of nature, or to the personal position of an individual, or 

whether they consist in the endowments of the bodily or mental 

constitution of an individual, or in the relative position, sentiments, 

and testimony of others towards him personally, earthly blessing is 
to the Christian everything that can be thought of as the property 

of a Christian, and which, as such, enhances his well-being in this 

earthly life, without its being the necessary condition of his welfare 

in his heavenly vocation (1). In this last relation lies expressed 

already the manner and way in which Christian piety employs 
itself with reference to these blessings. Here also it is the cha- 

racter of self-denial, and of the subordination of the lower to the 

higher, in which the Christian desires and possesses earthly good 

things neither for their own sake nor for his own gratification, but 

gratefully accepts them as additional gifts and enhancements of his 

welfare in his earthly existence and vocation, without courting 

them or desiring them in selfish passionateness, and greedily grasp- 

ing at them, while he painfully feels the want or loss of them, but 

still regards the possession or the loss of them as of little moment 

compared with the possession of the supreme good, the salvation of 

his soul (2). 

(1) To Stoicism earthly good things are something vile, because 
To extos. All tragedy paints the trouble of such people as falsely 
cleave to external things (see Epictet. Diss. 1. 4, 26, 27, 22, 29; 
comp. iil. 8, iii. 11). But the notion of the Christian about earthly 
good, as well as his bearing towards it, is different from the bear- 
ing and view of worldly sentiment. Only in this point does he 
coincide therewith, that besides a supreme good he recognises other 

- possessions, which are to him really “good things.” He does not 
know anything of a contempt for earthly good things, and of a 
denial of their goodness, in which the affectation of a perverted 
heathenish virtue might take delight. But he knows just as little 
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of that wrong estimation of earthly good things, which not merely 
reckons as good fortune the possession of them by itself, although 
apart from the mode of acquiring them, and the use made of them, 
or the bearing and disposition of the possessor, but which also so 
places earthly good things on a level with the supreme good, that 
to the possessor the aim of his life is identical with their possession, 
and with the want or loss of them his life appears to him purposeless. 
The Christian recognises earthly blessings, because the earthly 
existence and earthly destiny are to him not merely the scene of 
devilish apostasy, but also the place of revelation of the creative 
goodness and kind condescension of his God. Therefore to him 
“the good things” are really good, not because they bring to him 
enjoyment and gratification, although they do bring this to him, 
and although he does enjoy them, but because in his enjoyment and 
in Ais happiness he can rejoice at the goodness of his God. He is 
bound and must recognise that the earth also is full of the good- 
ness of his Lord (Ps. xxxv. 5), and he cannot do otherwise than 
acknowledge this loving-kindness of his God in a multitude of 
“ good things (2107223, Ps. xxxiv. 9-11). But the specific differ- 
ence of ungodly joy is just this, that the Christian in his enjoyment 
rejoices in the good things of God, and that he rejoices in the good 
things only because and so far as he sees in them the gift of God, and 
receives and uses them as such. Qeds 0 Cv 6 Tapéywr Hiv TavTa 
mrovelws eis aTONaVG LY, 1 Tim. vi. 17; wav eticpa Ocod Karov, 
Kab ovdev aToBAntov weTa evyaptotias Nap Pavopevor, 1 Tim. 
iv. 4. That element, therefore, which to the Christian forms the 
distinction between earthly good and heavenly good, is by no means 
transitoriness by itself. Transitory even are also the good things 
and gifts of the Holy Ghost; and yet the Christian will not on that 
account call them earthly good things, nor subordinate them to the 
supreme good. Nay, even that operation of the Holy Ghost which 
to the Christian here below is his supreme good, viz. Christian 
faith, is not one permanent and unchangeable in its form. On the 
whole, therefore, the Christian does not know of this bad distinc- 
tion of perishable and eternal, as if here below all that is everlast- 
ing did not present itself before him in a perishable form, and as 
though the eternal and imperishable, simply because it is such, were 
in itself the good and divine. Or else does the torment of the un- 
godly become divine on this account, because it is eternal? It is 
only for this reason that the perishable good things of earth are to 
the Christian not good things in the same sense as the blessing of 
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salvation, because he can do without them without losing the latter, 
because they stand out of all direct relation to the blessing of sal- 
vation, the possession of which is perfectly conceivable, whether 
that which is called earthly good is possessed or not. And thus, 
too, in Scripture it is only where a man seeks to hold earthly good 
for its own sake to be a good, and in that good thing has not 
God, and does not rejoice in Him, that the nothingness of this 
good is indicated by its transitoriness, and set in contrast to the 
eternal will and being of God. Comp. Matt. vi. 19, 20 with Jas. 
v. 1-3; 1 John ii. 17, 0 Kécpos wapayerat, cal 4) ériOvpia adtot 

0 6€ ToL@v TO OéAnpa Tov Ocod, péver eis Tov aid@va; and 1 Cor. 
vil. 31, where, too, the warning against abuse is supported by 
allusion to the perishableness of these good things. Thus, because 
a man may have these good things without in the possession of 
them possessing God, and because they do not, according to their 
intrinsic nature, bring their possessor into communion with the 
eternal being of God, on this account the Christian names them 

earthly goods. It is superfluous to enumerate these manifold 
earthly good things; it is enough to mention their kinds. Thus 

the possession which enhances earthly welfare is partly riches; 
partly bodily strength and beauty, intellectual talents and endow- 
ment; partly honourable position in society, fame, respect; partly 

social, friendly, or domestic intercourse, and so forth. 
(2) From this character of earthly blessings it results, that, 

quite irrespective of their relation to the supreme good—the bless- 
ing of salvation—under certain conditions they cease to be blessings 
for the Christian. This is the case when a good, regarded as the 
possession of an individual, is really not a gift of God, but has 
been purchased by transgression and guilt, or when the individual 
forgets in its possession the Giver, and does not hold and possess as 
a gift that which is really the gift of God. In another view the 
possession of such good things becomes a curse, and the good ceases 
to be good for its possessor, if he destroys the relation of that in- 
ferior gift of God to the supreme in a false equalizing or making 
superior, while all of God’s earthly gifts are intended only as a 
friendly guidance of the heart to the eternal good. To ypnotov 
Tod Ocod eis petravoray oe ayet, Rom. ii. 4. Thus Christian piety 
will manifest its knowledge of the nature of these blessings in the 
virtue of that self-denial, where in possessing them one does not 
desire to have treasures for himself, but to be rich toward God (u7 
Oncavpivov Eavto@, adda TAOUTOY eis Ocov, Luke xii. 21); where 

Bs 
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one views the gift asa gift, not as his own property and desert ; 
where one possesses as though he possessed not, since he does not 

permit himself to become a slave to the possession, and does not 
divide his heart between two masters, but, constantly prepared to 
surrender his possession, strives only to keep God the Giver of 
these good things in his heart, who, according to His good pleasure, 
may bestow on us these “adventitious and contingent” blessings, 
preserve or also take them from us. Matt. vi. 24, Ovdcis dvvatat 
dual xuplois SovAcvewv, K.T.r., ov StvacHe Oe@ Sovrcveww Kal pap- 
pova; 1 Cor. vii. 29 ff., Ot éyovtes yuvatxas, @s pun ExovTes Bow" 
Kal 0b KNALOVTES, WS p1) KAALOVTES* Kal Of YalpoVTES, MS Mi) YalporTes* 
Kal oi ayopalovTes, WS p1) KATEXOVTES’ KAL Ob YP@pEVOL TOV KOTMOV, WS 
py) KaTaxypwpevor: comp. Jobi. 21. Not in the arbitrary renun- 
ciation of possessions, but in the right administration of the gifts 
entrusted to us, does the self-denying Christian piety manifest itself. 
The words of Christ (Matt. xix. 21) which demand of the rich 
young man the surrender of his wealth and the following of Jesus, 
were neither meant to say that a man by the renunciation of his 
possessions, without the following of Jesus, would become a perfect 
man; nor, in short, is it their object to require from the youth the 
outward act of this surrender. Mather is this demand on the man 
who imagines himself righteous according to the law, and perfect, 
only meant to disclose the hidden evil of his heart, and at the same 
time to proclaim for what a man must hold himself prepared in the 
following of Jesus. When the Lord commands us (not when it 
pleases ourselves) to give up for His sake even the dearest good He 
has entrusted to us—that is the call of Jesus upon us. And this 
call no man can follow who has sold his heart to mammon or any 
other earthly good. The heart, however, is sold as soon as a man 
allows himself to be enslaved by the charm of possession, or of the 
desire after possession, instead of calmly and patiently giving up 
the heart to the will of the Giver. Passionate yearning for the 
possession of earthly good, instead of contentedness with that which 
(according to our rank and calling) belongs to the condition of our 
earthly existence, brings corruption, whether the possession is attained 
or not. 1 Tim. vi. 8-10: ”"Eyovtes Suatpodas Kat oxeTrdcpata, Tov- 
tous apKecOnoopeba. Oi dé BovNopevor TAovTELD, EeuTrimTovow Els 
meipacpov Kal Tmaryida, Kat ériOupias Todas avonTous Kai Pda- 
Bepas, aitwes Budifovat tods avOpwrovs eis OdeOpov Kal arr@deav. 

‘Pita yap wavtwv Tav KaKav eotw 4} pirapyupla, x.T.r. Ver. 17: 
Tois mwrovciows ev TO viv aidve Tapdyyehre py Uydodpoveiv, 
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penoe HAiKevaL ert mOUTOV aSnrOTHTL, Gdn él TO Oc, x.7.r. 
Comp. Ps. lxii. 11. And this is true of every earthly possession. 
There is no one of them a blessing, which, through the perverted 
state of the heart, may not become an evil and of which the loss 
would not be better than its possession at fhe cost of the supreme 
good. Thus, of the unconditional maintenance of that which is 
called personal honour the Christian knows nothing, simply on the 
ground that he knows nothing of any honour and dignity which 

belongs to the person as such, but because he knows only of such 
as accrues to him as a possession of his heavenly Lord. If in such 
circumstances honour amongst men also falls to the lot of the 
Christian, then does he take it thankfully as an additional gift; 
but as for seeking after honour, or allowing himself to be enslaved 
by the possession or the attainment of this honour, that means for 

him to lose the honour which is with God. See John v. 44, xii. 
42, 43, ody wuoroyouv ... HyaTnoay ydp THY So£ay Tov avOpeTrav 

paAXov Hirep THY So€av Tob Ocvd. “In this respect no one sins so 
much as the most hypocritical saints, who, full of self-complacency, 
readily boast themselves, or love to hear their own praises, honour, 
and applause before the world. For this reason it is another work 
of the divine command, to guard against, flee from, and avoid all 
temporal honour and praise, and indeed not to seek the making 
one’s self a name, or renown, or loud plaudits, so that every man 
should speak of us and sing our praise, which is indeed a dangerous 

sin, and one most prevalent, though, alas! little heeded. Every one, 
indeed, desires to be looked upon as of some importance, and not 
to be the least, however little he may be; so deeply corrupted is 
our nature in its own opinion of self and in its own self-confidence. 

. . Only one holds in the world this terrible vice for the highest 
virtue. And thus the holy name of God is, through our cursed 
name—our pleasing of self and seeking for honour—taken in vain 
and profaned, though it alone ought to be honoured, which sin 
before God is graver than murder and adultery. But its vileness 
is not so easily detected as that of murder, because of its subtlety ; 
for it is committed not in the gross flesh, but in the spirit” (Luther, 

On the Fruits of the Spirit). How, in opposition to this, the Chris- 
tian sentiment must shape itself, is shown forth in the words of 
the apostle: Aida do&ns Kab atipias, dia Svodnpias nat evpnulas 

@s5 TAdvoL, Kal adnOets' ws ayvoovpevor, Kab erLywWaTKopEvol’ @S 
amoOvncKovTes, Kal idod Cdpev' @s TradevopeEvot, Kal 1) OavaTovpevot’ 

@s AvTrovpEvol, del Sé yaipovTes’ BS TTwYXOl, TOANOVS O€ TrouTiCovTEs” 
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@s pndev Exovtes, Kal mdvta KatéxovTes (2 Cor. vi. 8-10; comp. 
1 Cor. vii. 29-31, and § 28). 

The loss of earthly property is a matter of indifference only in 
comparison with the possession or loss of the supreme good. Painless 
it never is. The Christian knows nothing of the stoic apathy; he 

recognises in the possession as well as in the loss the hand of his 
comforting or disciplining Father. Christ has sanctified human 
tears (John xi. 35). His apostle bids us weep with those who 
weep (Rom. xii. 15). Besides, the ever painful want or loss is in 
another sense nothing indifferent, if it is the righteous penalty of 
our own guilt. Matt. v.11: Maxapwot écre, drav dveidicwow bas 
kat Siofwor, Kal elmwor Tav Tovnpov phua Kad’ budv, Yrevdomevor, 
évexev €wovd. 1 Pet. iv. 15: Mn ydp tus tuadv tacyéta ws doveds, 
} KNETTNS, f) KAKOTrOLOS, } WS addroTpLoETicKoTrOs: e¢ Sé ws X pia- 
TLAVOS, pH alayuvéd Ga, Sokalérw SE Tov Ocdv &v TH peper TOUTY. 
But even the loss or want of an earthly blessing in righteous retri- 
bution may become a gain, as a chastisement unto repentance, unto 
salvation. (Compare the motive of the apostolic judgment—chas- 
tisement of the flesh for the saving of the soul, 1 Cor. v. 5; and 
his view of his own suffering in the body, 2 Cor. xii. 7.) Only as 
a means for confirmation in the supreme good does the possession 
or loss of an earthly blessing become and remain a gain to the 
Christian. (Comp. also here, as a contrast, the artificial deadness 
of feeling of the Stoics, in Epic. Diss. ili. 3, 14, 16, iii. 22, 13.) 

§ 46. B. Self-edification in its Reflex Influence on the Community. 

On the community an immediate and involuntary influence is 

exercised by the self-edifying activity in the reproving as well as 

in the encouraging power of Christian example (1). But the love 

which springs from the Spirit of regeneration, and is the root of 

Christian virtue in general, as of piety in particular (see § 38), has 

the full realization of its strength and freedom only then, when, in 

addition to the involuntary and unconscious influence, there springs 

up the free, self-conscious activity for the edification of one’s 

neighbour. The characteristic feature of this operation is that 

godly purity and righteousness unto which the regenerate man is 

new created, and in which, according to the measure of the Spirit 

of Christ that lives in him, in the room of Christ and after the 
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manner of Christ, in Christ’s righteousness and in Christ’s mercy, 
he practises brotherly love and universal love, even to the loving of 

his enemies (2). Besides, out of the concurrent action of many in 
this frame of mind, there are produced, according to the several 

aspects of the edifying activity, different common forms of life, in 

the preservation and furtherance of which that love makes itself 

known, which in itself is true love of self in the love of God and 

of one’s neighbour. 

(1) In the working of self-edifying activity, as in the way of 
example it exercises an external influence, the regenerate man 
recognises not merely a natural and inevitable relation, but a 
special fulfilling as well of the revealed will of the Redeemer as 
of that position which Christians have to assume as imitators of 
their Lord; comp. 1 Pet. ii. 21, Xpicros erabev irép tuav, bpiv 
bToNuTdvey Viroypaypov, va éraKonovOnonte Tois tyverw avTod. 
In this relation of imitation is also founded that double position, by 

virtue of which the Christian, like Christ Himself, is to one man the 
instrument of salvation, to another the instrument of condemnation 
—to one “the savour of life unto life,” to another “the savour of 
death unto death”—in one and the same testimony bringing forth 
as well awakening as reproof and condemnation. Matt. v. 13-16: 

‘Lucis €ote TO Gras Tis yijs, K.T.r., Duels EoTe TO HAS TOV KOopOU 
... Aaprpdtwo To dds tuav Eutrpocbev Tav avEpwrarv, K.7.r. Eph. 

v. 8,11: "He yap rote cxotos, viv 5 das év Kupior as tTéxva Pwrds 
TEepliTaTelTe’ ... Kal fy TUYKOWwVEITE TOIS Epryols TOs aKdpTroLs TOD 
aKOTOUS, “aAdov Sé Kal EreyyeTe. Phil. ii. 15, 16: “Iva yévnoGe 
deumrToe Kat axépasot, Téxva Ocod auwpnta év pécw yeveds cKonas 
kal Sveotpappevns’ év ois haiverbe as dwothpes ev Kocpu@, oyov Cwis 
éméyovtes, «.T.A.3 comp. 2 Cor. ii. 15, 16. In this position it may 
come to pass that even from the Christian there proceeds an offence 
(cxavdarov, mpocKkoupa), just as Christ Himself was a stone of 
stumbling (Ai@os mpocKkoupatos, Matt. xxi. 44; Rom. ix. 32 ff.). 
But to him who gives offence this proves a curse on all occasions, 
except when the offence is taken at him as a copy of his prototype 
Jesus. In every other case, and indeed in the proportion in which 
the bearing of him who gives the offence is a direct contradiction to 
the word and will of Jesus, that “woe” pronounced by the Lord 
(Matt. xvii. 6, 7) applies to him through whom the offence comes. 
For to take offence is duaptavew eis Xpiotov, by going astray with 
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regard to Christ and His truth, by giving up Christian conscientious- 

ness and loyalty of faith; and in this sinning against Christ he 
participates, who by his guilt causes offence (comp. 1 Cor. viii. 12, 
TUTTOVTES THY TuvElOnaw acevodcar, cis XpioTov dwapTavere, K.T.r., 
with Rom. xiv. 20-23). To remain free from this guilt, and in 

_ truth only as an imitator of Christ to give offence, and where in 
that case the offence is theirs who take offence, means, however, 
not merely to go forth to meet the world with Christ’s word and 
truth, but also to take up this position also in the self-denying 
mind of Christ. Even with Christ’s word and truth one may give 
a self-criminating offence to another, if he brings them forward, 
carries them about, bears testimony to them in selfish and self- 
pleasing ways, and for selfish ends (€avt® dpécxwy, Rom. xv. 1). 
Hence also here, along with the possession of the truth and the 
power of bearing testimony by way of example, the great necessity 
of watching carefully over one’s own position relatively to the truth 
and its outward attestation. 

(2) Already before, it was shown how in the God-born love of 
the redeemed there was implied that impulse of self-action which 
leads one to exert influence on, and to share what he has with, his 
neighbour (comp. § 18). Christian piety therefore cannot, accord- 
ing to its nature, allow the individual to rest merely in the care for 
his own salvation. Yes, it holds good from the very position of 
one who is redeemed and translated into the communion of the 
kingdom of Christ, that, as a living member of a body, he cannot 
in any way at all care for himself, without this same method of 
doing so—working at the same time the salvation of his neighbour. 
And thus the care for one’s neighbour does not prove something 
additional to the care for one’s self, but the one is involved in 
the nature of the other. The most immediate working of this re- 
lation appears in the influence of example. There is, first of all, 
an influence all unconscious to the individual; nay, the force of 
the example rests essentially in this, that a man takes up this 
position unconsciously and undesignedly. This, before all else, 
holds good of the impression of the whole character, of the whole 
behaviour of a Christian, which is effective in the same proportions 
as nothing of pretension or affectation is perceived, of either the 
power or the desire of becoming a model. For what the apostle 
says of himself marks out the character of every true Christian : 
“Not as though I had already attained, either were already perfect; 
but I follow after, if that I may apprehend that for which also I 
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am apprehended of Christ Jesus. Brethren, I count not myself to _ 
have apprehended: but this one thing I do, forgetting those things 
which are behind, and reaching forth unto those things which are 
before,” ete. (Phil. iii. 12-14.) The genuineness of a Christian 
consists in this, that he does not consider himself in the whole of 
the relations of his existence and conduct as an absolutely binding 
model. ‘This, however, does not exclude the consciousness of his 
calling to be an example; on the contrary, it involves it. For it is — 
just this consciousness of his calling to be a model as a copy of 

Christ, which sharpens the Christian’s judgment respecting himself. 
And only in such true self-judgment can a Christian really fulfil 
this calling as an example. And for this reason the apostle also, 
in the very passage where he has spoken of the conformity of his 
conduct to his self-knowledge, immediately exhorts that they and 
others should become his imitators, and should take heed of those 
who so walk as they had an example in him and them (Phil. 
ili. 17). Hereby it is at the same time asserted, that with all this 
accuracy of universal self-knowledge, and the consciousness of one’s 
own imperfection which it supplies in particular relations, as well 

as even in this self-knowledge and the conduct corresponding to it, 

one can not only be a model for others, but may hold himself up to 
them as a model, in the way of reminding them, as does the apostle 
also elsewhere in a series of particular instances in his own person 
(comp. 2 Thess. iii. 7, 9; 1 Cor. iv. 16). And this not because he 
attributes to his position as an apostle a right of setting forth an 
example, but because he knows that in all these particular instances 
he has so done what is right, that it may justly lay claim to being 
of importance as an example to others. For not by virtue of this 
or that position has any one a right to look upon himself as an 
example for others; but rather in particular positions a particular 
duty of setting an example to others is implied. And this in all 
cases where, by the divinely ordained nature of that position, others 
are directed to emulate and imitate those who undertake such 
positions,—as, for example, of parents in relation to their children, 
pastors of churches to their flocks (comp. 1 Pet. v. 3); whence are 
explained those requirements of the apostle from Timothy (1 Tim. 
iv. 12), from Titus (Tit. ii. 7), in which it is not said that they were 
models by virtue of their official position, but that in that office 
they were to set an example to the church. This is something 
totally different from a privilege of one’s calling, to be entitled to 

set himself up as an example to others. Not with this or that 
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position is the prerogative of authoritatively setting forth an ex- 
ample associated; but to all Christians applies the demand and 

obligation of exemplary conduct, and to special positions only in a 
special and exalted manner. 
While the fulfilling of this duty of setting forth an example 
demands before aught else the practical proof of Christian character 
(unas arrows KNpvEas, adTos adoKywos yévwpat, 1 Cor. ix. 27), and 
is and ought to remain the most effective means for wholesome 
influence on others, especially where the vocation to active exertion 
by means of the word (particularly in public and in ways which 
reach the public community) is not the vocation of particular 
persons, as that of women (in the case of which last class also, in 
their purely private conduct to their husbands, the force of a right 
conduct, “without the word,” is enjoined upon their hearts, 1 Pet. 
lil. 1), it is self-evident that that other testimony of the Spirit who 
lives in us—the word, and its influence upon others—cannot be ex- 
cluded from the ways and means by which, by means of a proper 
self-edification, we react and have to react upon society. Sted- 
fastness in every kind of good work and word the apostle implores 
for Christians from the Lord (2 Thess. 11.17); exemplary testimony 
in word and walk (év Aoy@, év avactpoph, 1 Tim. iv. 12) he requires 
from his disciples. And a manifestation by word and work is in- 
tended, when Peter points out as the vocation of the whole Christian 
community, and of all belonging to it, to show forth (é£ayyédr ew) 
the manifestations of power (tas dpetds) of Him who hath called 
us out of darkness into His marvellous light (1 Pet. ii. 9). How, 
then, should not those who are born of the word of truth feel 
themselves impelled by their word also to point out to others the 
fountain of life! Only that here also Christian self-knowledge 
listens to reason, and especially in regard to what concerns public 
teaching, considers it an evil omen when, without any scruple, 
Christians in the mass desire to become teachers (2) troAXol dudace- 
karot yivecOe, Jas. iii. 1). But that which, in reference to bearing 
testimony by the word for all and at every time, secures, and is 
intended to secure, for the word the beneficial effect of its working 
upon others, is that holy “charmingness” of speech which the 
apostle calls the word seasoned with salt (0 Aoyos busy wavtoTe ev 
YXapiTt, ddate nptupévos, Col. iv. 6). This same element which 
makes the disciples the salt of the earth, must pervade their speech ; 
and that which in themselves conduces to purify and to preserve 
from sloth, must be also traceable in their external testimony. 
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This the apostle wishes to make rightly understood by his 
words, “ Let all that you do be done in love” (wavta tudv év ayarry 
yevéoOw, 1 Cor. xvi. 14). But in order rightly to understand it, 
we must know, like the apostle, that holy love which is born of 
God. And when Christ says, “ All things whatsoever ye would 
that men should do to you, do ye even so. to them; for this is the 
law and the prophets” (Matt. vii. 12), we must first be taught by 
the law and the prophets that which we have a right to wish for 
ourselves in the acting of our fellow-men towards us, instead, it 
may be, of making the measure of our ‘subjective wishes the 
standard for ourselves and our actions towards others. But that 
which the law and the prophets would have, is revealed in its ful- 
ness in Christ, the Fulfiller of the law and the prophets. And in 
our inward man it is incorporated in the new man, which is created 
after God in godly purity (oovdTn7e) and righteousness (S:cacocvv7) 
of the truth (Eph. iv. 24). But this new nature is incorporated in 
us by the Holy Ghost, who corrects and disciplines just as much as 
He comforts us. Where, therefore, our testimony in its outward 
manifestation corresponds to this relation of the Holy Ghost to us, 
and of ourselves to Him, there it has its true salt in the union of 
both elements; but in such a way that both appear supported by 
the compassion of Christ, who has translated ourselves into the 
communion with the Holy Spirit. Hence, where the question 

turns upon the attestation of our fundamental disposition, there 
must, if it is to be of beneficial effect upon our neighbour, every- 
where shine forth the tender mercy of Christ which we have 
experienced in our own case. This is called wrepurateiv év ayarn, 
Kalas Kal Xpioros jyatnoev huds, Kal mapédwxey Eavtov vrép 
nov, Kph. v. 2; and is the fulfilment of that exhortation, yiveoGe 
els GAMjAOUS yYpHoTOl, evoTrAaAYXVOL, yapLfomevos EavTois, KaDas Kal 

0 Ocds €v Xpiot@ éyapicato tpiv, Eph. iv. 82; comp. Col. iii. 12. 
But as the merciful Lord displays His saving compassion also in 
discipline and correction, so also the compassion of His followers 
would be an evil compassion if it did not desire, where need demands 
it, to exhibit the godly purity and righteousness of its nature in 
discipline and correction. (Comp. on this édeyyos, Eph. v. 11, 2 
Tim. iv. 2, érey£ov, ésretiunoov, mapaxdreoov év Tacn pakpoOupia 
kai didayy; Tit. i. 9, ii. 15.) Thus alone do we remain, with that 
which as the working of God within us serves for our own self- 
edification, in our outward witness-bearing the salt of the com- 

munity. Comp. Luther on Matt. v. 13. 
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§ 47. a. The Preservation of the Soul for its Heavenly Vocation, 
in tts Reflex Influence on the Community. 

In the influence on others is revealed the right care of one’s 

own soul as regards that subordination in which a man keeps all 

proofs of a just and merciful love serviceable to the advancement 

of the soul’s salvation as the supreme object (1).  Self-denial 

manifests itself here in the way in which a man has regard ex- 

clusively to that which is another’s, and makes himself in his 

method of communication dependent on the spiritual state of that 

other and his needs (2). Since in this way all activity aims at the 

restoration of a community which recognises its bond of society in 

this supreme end, the right love will realize itself not positively 

only in the keeping up of all the forms of social piety, but also 
negatively in this, that it makes its aim the putting aside and 

suppressing of everything which (be it in the way of personal 

communication in general, be it in the choice of personal associates, 

be it in the form of sociality and of common life), as a spiritual 

contradiction to the end of the divine spiritual fellowship, might 

weaken the mutual confidence in a co-operation towards this 

supreme object. 

(1) As little as does the care of one’s own soul shut out the 
care of other objects in life, but rather involves it, just as little 
does Christian thoughtfulness for one’s neighbour resolve itself into 
a care for his soul, which would shut out other forms of carefulness 
and of showing one’s love. On the contrary, one recognises the 
false Christianity of a so-called care for the salvation of a neigh- 
bour’s soul in this, when it is without an active sympathy in the 
other elements of its well-being. But the non-Christianity of so- 
called sympathy with our neighbcur has in this its characteristic 
mark, that it either does not think of the soul’s salvation at all, or 
only in the last place. In this lies all the curse of that so-called 
love which by the worldly mind is lauded as the bliss of fellowship, 
whereas it is in fact but the sweet poison with which men mutually 
murder one another spiritually. On the other hand, all hallowing 
of the fellowship of love, and all the prosperity of that community 
itself, spring only out of that subordination to the care for the 

salvation of the soul of all other proofs of love, and from the 

reference of all proofs of affection to this great end. But to 
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the Christian such acting towards his neighbour is but a transfer 
and application of his own state and requirements to the state and 
requirements of his neighbour. That which appears to ourselves 
as the supreme good, and in which, above all things, we desire 
advancement, in that shall we also before all else strive to further 
our neighbour. In such a relation to one’s neighbour there re- 
appears in the case of the Christian, in his own way, that which is 
Christ’s relation to the redeemed as rowurjy kal éaricKotros Tov 
auyov (1 Pet. ii. 25). In this relation every member, in his own 
way, takes part in that which is the predominant vocation of the 
life of the Shepherd of the flock, aypumveiv virép tav Wuysv (Heb. 
xill. 17). Hence the high value which the words of the New 
Testament ascribe to the success of such solicitude: Jas. v. 20, 
Oo émuoTpéas duaptwrov éx wAdVNS 060d avTod, cade ruyiy éx 
Oavarov, Kat Karvvet TAHOOS amapTiov. 

(2) The true mutual intercourse for the end of edification of 
the soul is first of all grounded on this, that we should know the 
nature and instruments of Christian edification from our own ex- 
perience. It is not, however, the adherence to the objective nature 
of what tends to edification, which of itself alone brings about the 

edification of our neighbour and of the community. Jather is it, 
again, the pious, self-denying tone of mind by which the successful 
influence on the soul of our neighbour is conditioned. And such 
serving of our neighbour is in an especial manner self-denial ; and 

excludes not only the selfish element of the vilest egoism, vanity, 
hypocrisy, and the like, but even the selfishness and caprice of good 
intention, when one directs his eyes only on the end and means, 
without considering the. state of him to whom these means are to 
be adapted in order to reach that end. The general form of self- 
denying love, where one does not seek his own, nor consider himself 
and his own concerns, but his neighbour (undels to Eavtod GytelTo, 
GAA TO TOD Erépov, 1 Cor. x. 243 ju) Ta EavTaV ExacTos cKoTEITO, 
ara Kal ta étépwv Exaotos, Phil. ii. 4), becomes here a special 
consideration of what, according to the requirements of each case, 
may serve for the edification of our neighbour (a considering of 
the oicodou7 THs Ypetds, Eph. iv. 29; comp. Rom. xv. 2). This 
considering of what is required, is not, however, by any means 
waiting to see whether perhaps, to him who requires this service 
for his edification, the service may be agreeable or disagreeable. 
The exhortation of the apostle to Timothy to be instant, whether 
in season or out of season (érlornOt edxaipws axaipws, 2 Tim. iv. 2), 
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applies to all Christians. It is not whether it appears to the other 
seasonable that is to decide me in serving him; but what con- 

cerns me is to know the nature of his necessity, and to assist him 
according to it, instead of asking whether it may appear to that 

other to be seasonable or unseasonable. For the true kind of 
service to one’s neighbour is not to be made dependent on the 
fitness of time, which it is not at all possible to determine, but on 
the easily recognised need of that neighbour, if we wish in this 
relation to be and to abide genuine servers of our neighbour. 

(Compare what is said about this in another relation in Matt. xx. 

26-28.) I can only deny him my aid where I perceive an obdurate 
resistance to every requirement (comp. Matt. vii. 6, 10, 14; Luke 
x. 10,11). Otherwise have I in all cases to beg of God that He 
may enlighten my eyes to the particular necessities of my neigh- 
bour, provided I wish to view the edification of a soul in the way 
of its salvation as a work of God, and herein to be God’s helper, 
instead of treating it as a work and device of man, and prostituting 
it by self-devised rushing at it. He who will not run the risk of 
throwing pearls before swine (Matt. vii. 6), of reproving where 
comfort was applicable (2 Cor. vii. 8, ff.; 1 Thess. v. 14), of giving 
strong meat where milk was necessary (1 Cor. ii. 1, 2; Heb. v. 
12, 14), and conversely, must permit his spiritually solicitous 
impulse to communicate to be guided by an insight into the require- 
ments of his neighbour. This is to confer upon others the work of 
self-edification for the profit of our neighbour and of the com- 
munity, to act in the spirit of Christ, and after the example of 
Himself and His apostles. Comp. 1 Cor. ix. 19-23, éXevOepos yap av 
éx TavTwv, Tacw euauTov édovr\waa, Wa Tols TAEloVas KEpdiycw" 
Kal éyevounv tots Lovdaiois ws "Iovéaios, iva *Iovdaious Kepdijcw- 
Tots UTO VOLOV WS UTO vopov (Mr) OV avTOS Ud vopor), iva TovS Ud 
vopov Kepdijcw" Tois dvopois ws avopos (ui) Ov avopos Ocod, ddr’ 
Evvopos XploTod), iva Kepoyow aVoMous, K.T.r. 

(3) The consciousness, the need, the fact of a mutual connection 
of the Christian community for the preservation of their souls in 
their heavenly vocation, calls forth the forms of a social worship of 
God as their standing expression; and these forms, in a continually 
reacting influence, maintain and invigorate this social consciousness. 
The continued existence of these acts of the worship of God from 
the beginning, and the (from the beginning onwards) uniform 
fundamental types of the same, prove so much the more signifi- 
cantly the necessary connection of this form of communion with the 
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spirit of Christianity, as no legal injunction summoned them into 
being (comp. Acts ii. 46, 47, xa? nwepav trpocKaptepodvTes opmo- 
Oupacov év TS lepO, KN@VTES TE KAT OiKoV dpTOV ... aivodvTEs 
Tov Ocov; Col. iii. 16, év radon codia: Siddoxovtes Kai vovOetobvtes 
éavtovs Warpois, duvors, dais mvevpatixais). The cultivation and 
maintenance of these forms through every kind of co-operation 
belongs immediately to the vital impulse of the soul really redeemed ; 
and even when contingent circumstances permit individuals to 

Pa rte 

derive small satisfaction to their personal needs in the common 

devotion, yet it would be a mere selfish procedure to withdraw under 
this pretext from the community, whose advancement lies alone in 
the personal co-operation of individuals. As a rule also, it is only 
a.bad pretext under which a certain unchristian state of the heart 
strives to impart an artificial quieting of the conscience. When 
Christ places in contrast to the hypocrites, who ostentatiously dis- 
play their praying in the streets, him who in his chamber pours 
out his heart to God in prayer, in this case He as little enjoins on 
the sincere a realization of their piety only in their chamber, as He 
forbids their attestation of it before people. For that hypocritical 
piety which, under the pretence of more exalted need and of special 
communion with God, proudly shuts itself up in its chamber, and 
looks down upon the social fellowship of love, our Lord would banish 
from the Christian churches with similar words to those wherewith it 
is done in Heb. x. 25, where it was a matter of near concern lest 
in the forsaking of the church assembly a symptom of apostasy from 
the faith might be traced. But where, under the notion of special 
piety, a man considers the common assembly of those met together 
for fellowship in the service of God as impure, there Luther’s words 

are applicable: “ Know, when thou seest one who is ready to judge 
and to censure, and who will have such pure perfection in Christians, 
that the same is only a mere legalist, a hypocrite, and gaoler, and 
has no true knowledge of Christ. For as among Christians there is 
no longer any law, but merely love, there is and can be also nothing 
of judging, condemning, and finding fault; and in that wherewith 
one judges another, he condemns himself. And as he is without 
compassion, and has nothing but law before his eyes, so also has he 
no mercy before God: he has never felt and never tasted what the 
mercy of God is. As God therefore savours to him, so also does 
his neighbour savour: both are nothing but bitter gall and worm- 
wood.” It is only a communion where is preached a gospel con- 

trary to the “apostle’s gospel” (Gal. i.), and which in the form of 
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its assembly acts contrary to the word of the gospel and the spirit 

of faith, that a redeemed man feels himself moved in conscience to 
_ avoid, and even then not in order to shun fellowship, but in order 

to seek the right one. “ For against those who condemn and per- 
secute the gospel the principle does not apply, that my love should 
feel pity and endure and _be patient with false doctrine. What 
regards faith and doctrine, is not a matter of either love or patience : 

there I must resist with earnestness, and not give way even a hair’s- 
breadth. Otherwise, where the people do not interfere with the 

faith, and profess it, although they may be weak in life, I ought 
ever to be cordial and merciful, not punish, drive, annoy; but 
allure, beg, entreat, supplicate, bear, and endure. For faulty life 
does not corrupt Christianity, but rather exercises it; but faulty 
doctrine and false faith corrupt everything. Therefore in this 
latter case neither endurance nor pity applies,—nothing save 
anger, opposition, and extirpation, and yet only with God’s word” 
(idem). For not where the multitude is, is the church; but where 
two or three are gathered together in His name (Matt. xviii. 20). 
Separating from necessity is something distinct from the separatist 
principle,—the arbitrary selfish limitation to the gratification of the 
religious wants of individuals, with a disregard of the principle of 
fellowship, in which the member willingly resolves, even in case of 
sickness, to suffer with the body, instead of abandoning it for the 
sake of its owncomfort. “Therefore those are to be reproved who 
wish so to represent and depict and judge Christianity, and the 
church’s essence and government, as if they ought and must be 
everywhere free from all fault and defect; or where that is not the 
case, there can be neither the church of Christ nor true Christians” 
(Luther). Every separatist principle is, as a principle, unchristian. 
On the other hand, the cherishing of those forms which immediately 
express the union of many for the supreme common object, will be, 
under all circumstances, the attribute and criterion of the genuine 
Christian spirit, to which individual and universal salvation are a 
matter of heartfelt and inseparable concern. 

(4) The participation in a common fellowship of adoration of the 
common Lord is, however, only the one immediate form in which 
in the Christian community that state of mind manifests itself, to 

which the salvation of the soul is the supreme good, and in which, 
with this end in view, one endeavours before all things to exercise 
influence on another. For as in the self-preservation of the soul 
unto salvation an all-sided discipline of the spirit is associated with 

2B 
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it to direct it to this blessing of salvation (comp. § 42, notes), so 
also in the community the effort after mutual advancement in 
salvation will necessarily be accompanied by certain social virtues 
of spiritual intercourse and interchange, without which an advance- 
ment towards the supreme object of spiritual life cannot be thought 
of. These are in their nature nothing else than manifestations of 
that “ purity and righteousness of the truth” to which the church of 

the redeemed is born again (Eph. iv. 24). For the Christian their 
root lies not so much in claims which the person of our neighbour, 
his personal dignity, or whatever other name may be falsely given 
to it, may make upon our attestation with respect to our neighbour, 
as rather in those claims which the grace of God makes on him 
who is redeemed, in that self-purification to which he knows he is 
destined, and in that calling to communion with God which connects 
the individual with his brethren in such a manner that all their 
mutual rights and demands on each other have their sanction 
merely in their identical relation to God, and in God’s identical 
relation to them. But in the community, the impulse which has 
its ultimate origin in the relation of every one who is redeemed to 
God, manifests itself in a form which conduces to fashion and main- 
tain a community. And that fellowship-producing energy which 

applies to the social possession of the highest spiritual blessing, is 
maintained only on the ground of that general purity and righteous- 
ness of spiritual intercourse, which in the personal relation of the 
Christian to his neighbour excludes everything which militates 
against the éruth and holy love, and thus alone offers the guarantees 
that the influence of the individual in the community on the 
common maintenance of the supreme good contributes in a truly 
unselfish manner only to the supreme good, and is not a self-seeking 

pretext for other ends. This spirit will penetrate alike the sub- 
jective form of communication and the subjective choice of fellowship, 
as well as the objective forms of common intercourse. In everything 

it will be made manifest, that in the church of the redeemed we 
desire nothing but purity and righteousness of pure, genuine, 
spiritual communication; and that which prevents the perfect mani- 

festation of this endeavour is in equal degree the sin of the in- 
dividual and the sinful state of the community. But it is just this 
side whose perfect subjugation gives to the active realization of 
Christian piety in social life its earthly aim and its peculiar form on 
earth.—Thus the genuine character of this intercourse is a constant 

struggle against falsehood within and without us, with the anta- 
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gonism between appearance and reality, between that which holds 
good as truth before God, and that which is held as such by 
men. And thus the holy love in our intercourse is a constant 
overcoming of a hostile propensity within us and without us, and 
it wins the shape of a peaceable disposition in long-suffering and 
placability, by the keeping under of anger, hate, and revengefulness 
in ourselves, and by bearing with the anger, hatred, and revenge 
of others. And thus is shaped the fundamental relation of a true 
spiritual interchange, as an overcoming of evil with good (41) wkd 
tro ToD KaKod, adAAG vika ev TH ayaO@ TO Kaxov, Rom. xii. 21); 
and only in the penetration of all mutual spiritual relations by this 
spirit rests the guarantee of that reciprocal confidence, without which 
social furtherance towards the possession of the supreme good is 
impossible. This does not mean to desire to foster this spirit, to the 
end that mutual confidence may exist. For it is not the result that 
is the motive of the conduct. But whether we excite confidence 
or not, one thing is indispensable, that we should cherish the spirit 
in which alone the guarantee of true confidence rests. Of this 
security the individual will perhaps first of all experience nothing 
but the personal love and honour of others, and his confidence will 
resolve itself into the form of a confidence in persons. In fact, 
however, the guarantee in such kind of spiritual reciprocity of 
relation lies not in personal position, but in this, that this very thing 
ts already the operation and manifestation of the Spirit oF Gop, 

whose communion embraces all the relations of the spiritual life, and 

realizes itself in social life just in the purity of every kind of spiritual 
intercourse. For the lie, which works the violation of confidence, 
is in its nature, even in cases where it appears only a sinning against 
men (evderGar els dGAXHAOUVS, Col. iii. 9), and moves in the sphere 
of human conditions and relations, a denying of God and His will 
respecting men,—an offspring of the devil, who from the beginning 
is a liar and a murderer (John viii. 44); and it brings to pass, in the 
destruction of a fellowship of mutual confidence, a destruction of 
the divine basis of society, which consists not in mutual human con- 
fidence, but in truth, in which all men ought to be united (dsro6é- 
evo TO ~ebSos, NadeiTe THv dAjOcav, ExaoTos peTa TOD TANCIOV 
avTou OTL éopéev GAANA@Y pédD, Eph. iv. 25). To speak from 
this truth in the communion of God, and before the eye of God, and 
according to His will with respect to men, and to the things and 
conditions of men—this is to avoid the lie (katev@miov Tod Ocod, 

év Xpict@ Aareiv, 2 Cor. xii. 19). Hence also even that (in a 
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certain sense) unconscious entering upon the lie, in repeating 
slanders and the like, is a result of that lying disposition, in which 
the heart, instead of rejoicing in the truth alone, on whose basis 
men were to be united, finds a mysterious charm and comfort in 
that wickedness which infests human society. Hence the designa- 

tion of those who are born again of the divine truth as dzoéyevor 
Tacav Kakiay Kalb wavta Sodov Kal vroKpices Kat POdvouvs Kat 
macas Kataranids (1 Pet. ii. 1). For all isa lie which does not 
flow from that love which came into the world in and with the 
truth of God, where man desires for himself and his neighbour 
before all things the soul’s salvation, and has but this one con- 
sideration for the highest and final aim of all speaking and acting. 
(At this stage I have formerly discussed what is called the “ neces- 
sary lie.” I confess that on this point I have become very doubtful, 
and indeed not only with respect to the nature of my previous 
argumentation, but with regard to the thing itself. It is well 
known how variously this question has been treated in the church 
since the attack of Augustine on Priscillian and the Priscillianists, 
and also how the subject of what was called the necessary lie was 
viewed outside the circle of that saving truth revealed by God in 

Christ ; how they limited it to the domain of creaturely human 
things, relations, and conditions; how they understood the le as an 
assertion of the opposite of what was known to be the real state of 
the case, and sought its extenuation, if not justification, in this, 
that they assumed a disturbance and disorder of the personal and 
individual or general relations of society, in consequence of which 
they could neither admit the right in another to hear from me the 
actual state of the matter; nor could they discern in my conceal- 
ment or distortion of the real facts of the case a violation of the 
duty of love towards this other. And in support of this, they 
casuistically brought forward as proof a series of partly imaginary, 
partly actual instances, taken in part from the history of the Old, 
or even from that of the New Testament. On this domain of 
casuistry I should not now wish to enter. But antecedently there 
remains the almost invincible suspicion, whether then, when the 
question really turns in such instances upon a lie, 7.e. on an asser- 
tion which perverts the actual state of the fact into the opposite, 
this does not appertain to those evil things which one may not 
venture to do that good may come of it? [Rom. iii. 8.] I admit 
that there is a distinction, whether I do this sort of thing from a 
desire and love of lying, or under the supposition of being able 
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only in such a way to ward off evil from others, as perhaps, e.g., 
in the flight of the persecuted from their persecutors, murderers, 
hostile warriors, and the like, who desire to be informed by me as 
to what I know, and of the refuge of the fugitives, or the direction 
of their flight, and so forth. I should not be justified in such cases 
in putting such lies on the same footing, with respect to the great- 
ness of their guilt, with those which proceed from a pleasure in and 
love of lying; but could I assert that they are absolutely not sinful, 
and that no kind of guilt les upon them? Let us only examine 
in how many cases, with the endeavour to avert evil from others, 
the wish does not also coincide to secure one’s self from harm by 
means of a lie. The above argumentation in favour of that which 
is called a necessary lie, has only so far something right, as there 
exists no universal obligation under all circumstances and to every 
one to declare the truth, ze. the actual state of the case which I 
in reality happen to know. Iam not bound to do so to those of 
whom I know that their possession of the knowledge of the true 
state of the matter would only serve for persecution and the attain- 
ment of ungodly ends, perilous to the safety of their own souls or 
those of others, and such as Iam in no wise in duty bound to further. 
This truth cannot be subverted by the strange proposition, that it 
is a Christian duty under all circumstances and to every one to 
declare the truth which I happen to know, or the actual state of 
the case with which I am acquainted. For there equally exists a 
duty in certain circumstances to withhold it. But withholding it 
cannot be called lying. Lying it would be only if one desires, in 
a case where he really knows, and not merely thinks he knows, to 
assert that he does not know. But silence continues to be truth 
where one acknowledges that he does indeed know, but does not 
declare it, because he is under no obligation so to do. Hundreds 

of cases may be conceived where one indeed, by such a declaration, 
might bring down an evil threatening another on his own head. 
But how many cases, where the denial that one knows that which 
he refuses to declare consistently with his duty, admit of being 
proved to be justifiable or necessary for the safety of others? As 
a rule, one puts forward others because he desires to protect himself 
by a lie, or calls that necessary and morally justifiable which only 

springs from that prudence which, for the attainment of an end 

praiseworthy in itself, does not hesitate to employ unpraiseworthy 

means. To acknowledge this appears to me now, at all events, 

more dutiful than to devise a state of necessity which might allure 
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us to regard that which in itself is not right as absolutely without 
guilt. But here we may repeat what we have before said, that 
such a denial of the truth does not stand, in the measure of its 
culpability, on the same footing with that lie which springs from 
an absolutely unchristian pleasure in and love for lying.) 

Love, which unites as a bond of personal spiritual fellowship the 
individual to a collective body, has, according to the constitution — 
of the individual as of the collective body, in its continuous and 
permanent need of renewal, to hold itself prepared for this, that 
it maintains and preserves its peculiar essence only in constant 
struggle against hostile powers. For just to this end the power — 
dwells in it of endurance, faith, hope, and stedfast perseverance : 

IIdvra otéye, wavta miotever, Tavta érrrifer, wavTa wrropéver, 
1 Cor. xiii. 7. It is not only the nature of the old man, which, as 
in the individual, so in the collective body, makes itself continually 

felt here below, but it is also the world’s unconverted mind, in 
which in the world the purity of Christian love must prove itself. 

And thus the possibility of selfish personal emotion against the 
person of another in enmity, anger, vindictiveness, is taken for 
granted even in one regenerate, but equally only under the expec- 
tation of immediate repression, let the wrong of personal offence be 
on the side of him who is angry because of injustice, or on that of 
the offender. Comp. Eph. iv. 26, Matt. v. 23, with Matt. vi. 14 ff., 
xvill. 21 ff. There will, moreover, in society on earth never be 
wanting those who persevere in their personal animosity. (ence 
it is said also in Rom. xii. 18, ef duvatov, TO €& Dua, peta 
TavTov avOporwy eipnvevovtes.) But with Christ’s kingdom there 
enters into society, instead of hate against hate, the endeavour to 
win over one’s enemy by kindness (Rom. xii. 20); and even where 

the hostile feeling withdraws itself from such active proofs, there 
remains for earthly society that great invisible power—prayer, in- 
tercession, in short, the blessings which Christians supplicate from 

God for their enemies (Matt. v. 44 ff.; 1 Pet. iii. 8, 9). 
This last relation remains under all circumstances, even where 

the dissolving of a personal relation must proceed from the Christian; 
and the holiness and purity of his love must display themselves in that 

chastisement in which by word and behaviour he opposes himself to 
that tone of mind which shows itself inimical in word and deed, not 
to the Christian personally, but to the business of his Lord (compare 
the following paragraph). That the holy love of a Christian is at 

the same time, and must be, a chastising love, has already previously 
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been recognised (see § 46); and in this very relation it is the salt 
which preserves earthly society from corruption. But even in the 
case where chastisement must take place, since this hostility is not 
of a personal nature, but has reference to the ordinance of God in 
the kingdom of nature as in that of grace, the spirit of Christian 
rectitude practises long-suffering, just as the Christian himself has 
experienced, and daily experiences, so much of the long-suffering of 
God. (Gal. vi. 1, ’Aderdoi, cay cai porn dO avOpwros & tive 
TAPATTOMATL, UMELS OL TvEVpATLKOL KaTapTileTe TOY ToLODTOV év 
TVEUMATL TPQOTNTOS’ TKOTTOV cEavTOV, M1) Kal ov TELpacOAs.) 
Severity increases within the bounds of social life just only in the 
same measure as in a similar case the individual himself would 

have cause to double the severity against himself, viz. where the 
question is not of an isolated fault, a single sin, but of perseverance 
in sin. (Comp. the increase in the degree of refractoriness and the 
occurrence of punishment, as Christ indicates both in Matt. xviii. 
15-17, where, in conclusion, it is said, day 6 cal tis éxxAnaolas 
Tapaxoven, EoTw cot BoTEp O EOviKos Kato TEAwVNS.) But it would 
be a gross error to suppose that the Christian could satisfy himself 
with punishing the thing itself, and the tendency, but that under all 
circumstances he could preserve his external personal relations to 
such an one the same after as before. Rather does the blessing 
which the Spirit of Christ brings to society rest essentially in this, 
that in the choice of personal fellowship the consciousness of that 
true oneness which ought to unite the community is kept alive by 
that external separation in which the Christian, so far as it de- 
pends on his own choice and is consistent with his calling, avoids the 
society of those whose sentiments he has perceived to be objec- 
tionable. It is only the want of a Christian tone of mind which 
can explain as Christian love the seeking and fostering the fellow- 
ship of one’s own choice in a perfectly indiscriminate manner 
throughout all the world. Gde(povew On yxpnota opidiat Kaxat, 
1 Cor. xv. 33. And even if the individual supposes that he would 
himself suffer no detriment, yet is it the Christian common feeling, 
which on a brother’s account cannot endure the thought of giving, 
by such a choice of companionship to the ungodly tendency of his 
associates, a certain sanction in the eyes of others. For in the 
heart’s choice of personal intimacy we are wont justly to see an 
expression of the sentiments of our own hearts. The preacher of 
evangelical love, the evangelist John, wishes, for example, that no 
one should receive as an inmate of his house a promulgator of anti- 
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evangelical doctrine, and should treat him as a brother with the 
Christian brotherly greeting (e/ tus pyeras mpds buds, Kal tavrny 
Tv Swayny od dépet, un awBavere adbrov eis oikiav, Kal yatpeww 
auT@® pn AéyeTe O Yap éyou adT@ yalpew, Kowwvel Tols Epyors 
avtov Tots movnpots, 2 John 10 ff.; comp. v. Hofmann, Schriftb. 
i. 2, p. 3389). A sower of divisions, who does not desist from 
rending asunder the unity of the Christian church by his false 
doctrines, shall, after repeated and fruitless warning, be treated as 
no longer belonging to the community (aipetixov dvOpwtrov peta 
piav Kal Sevtépav vovleciavy Tapaitod: cidws Ore éEéotparTas 6 
TOLOUTOS, Kab auapTdvel, BV avToKkatdxptitos, Tit. iii. 10 ff.; comp. 
as an example, 1 Tim. i. 20, 2 Tim. ii. 17). He who dishonours 
the name of Jesus Christ by persistent immoral conduct, ought not 
and cannot be regarded as a member, and all fellowship with him is 
to be done away with. 1 Cor. v. 11 ff., éyparra tiv, pr) cvvava- 

plyvucOa, édv tis aderds dvowatowevos 4% TOpvos, ) TAEOVvEeKTNS, 
K.T.My TO TOLOUTM nde cuvecOierv. And the consciousness 
which leads the Christian to such strictness of separation, is no 

other than that of the holy love which, in such exclusion, neither _ 
satisfies pharisaical self-conceit nor exercises heartless severity, but 
in this means alone recognises the preservation of the community 
in holiness (od« otdate, OTe pixpa Coun drov 7d h¥pawa Cvjot; 1 Cor. 

v. 6), and the possible improvement of the offender (e 5€ rus ody 
Urakoves TO OVO Huav Sia THs émtoToANS, ToDTOY onuetodabe Kat 
py cvvavapiyvucbe avT@, va évtpary Kal py ws exOpov Hrycicbe, 
Gra vovbeteite ws adeAdov, 2 Thess. iii. 14, 15). On the other 
hand also, this most rigid personal separation does not prevent the 

continuance of that fellowship in which the Christian by prayer 
and intercession stands even to him to whom, on account of his 
sin, he must keep at arm’s length. For never does even the most 
severe judgment on our brother amount to condemnation (Matt. 
vil. 1; 1 Cor. iv. 5). And it is only the openly manifest, ripe 
fruit of decided apostasy from Christ, which forms the boundary 

line of available intercession. On this see § 29, notes. 
Out of this spirit alone of holy earnestness and compassionate 

love, and by nothing else, will be banished from the forms of social 

life, from the words in common use, from common social customs, 
from common social intercourse, the evils from which society suffers 
in its spiritual interchange—not only the forms of open or hidden 
frivolity, of open or concealed grossness of spirit, but above all, the 
forms of that specious intellectual affluence with which society 
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satisfies itself, while it employs the natural gifts of the Spirit with- 
out holy earnestness, and renders the soul incapable of. finding 
pleasure in the two-edged power of divine truth. 7 

§ 48. b. The Preservation of the Soul in its Earthly Vocation, in tts 

Reflex Influence on Society. 

The Christian’s regard for his earthly vocation exercises on the 

prosperity and permanence of the earthly community, first of all, 

this advantageous influence, that all the forms, rights, and duties 

in which, within the sphere of man’s earthly community, the 

especial exercise of the individual’s activity in his calling has its 

limits, should be recognised as a divine ordinance. But especially 

does Christian self-denial display itself in the unenvying higher 

and lower classification, with which one lovingly recognises and 

promotes the aims of the divinely indicated position according to 

lineage and rank, in their common effort, as well as views and 

treats in the same light as serving God and serving one’s neighbour 

—the ruling over his fellow-men, or rendering obedience to them. 

Herein is the Christian sentiment the foundation of all civil order; 

and in the place of a false equality, it recognises only one equality 

of all men before one and the same Redeemer and Judge (1). And 

in reference to Him, in the social community likewise the recog- 

nition of the difference between the earthly and heavenly vocation 

realizes itself in a twofold manner. First in this, that we acknow- 

ledge in general a purely earthly vocation, and the means for its 

maintenance, answering to its nature as willed by God; and con- 

sequently hold sacred that right and law in which the natural 

arrangement of the earthly vocation of human society finds its 

external and generally received sanction ; and that within the 

community we strive after the maintenance and promotion of that 

vocation in a common effort in the way of order and rectitude 

consistent therewith ; but at the same time hold up before the 

legally established community of our fellow-men, as it promotes the 

ends of the earthly calling, the cherishing of the communion of 

grace with Christ as the sole means of a true sanctifying of that 

earthly vocation, and of a complete solution of its problem (2). 
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Secondly, however, from this recognition of an earthly vocation for 
human society, in its distinction from the heavenly vocation, springs 

this blessing for the ordinances of this society which have reference 

to vocation, viz. that, just by the pure observance of the principles 

peculiar to both life-domains of human society, by an equally strict 

keeping alike to the limits on either side 4s to their alternate 

mutual relations in all that is called public right and law of human 

society, nothing is allowed to intrude which would be prejudicial 

as obedience in the one sphere to that which is obedience in the 

other; which would distort the true form of the higher and lower 

classification in reference to both domains; and which, by a false 

fixing of boundaries and limits, or by a mingling (unsound in 

principle) of the various laws and duties of life which have their 

exercise in both domains, might lead to a desire to give currency, as 

being a claim generally valid, to any requirement as a pretended 

duty of the heavenly vocation against fidelity in the earthly voca- 

tion, or as a pretended duty of our earthly calling against fidelity 

in the heavenly vocation. 

(1) We are here for the present still leaving out of considera- 
tion the social community as it is established by civil law, the 
importance which it has for the Christian in this arrangement, the 
obligations which it has imposed on him, in so far as here the 

question does not turn upon the laying down of the ethical signi- 

ficance which national vocation and the positive institution of a 

legally governed nation has for the Christian; but only upon 

our statement of what precise importance and effect attach to the 

Christian’s peculiar acknowledgment of the variety of special 

callings, conditioned by birth, sex, natural and spiritual gifts, as 
well as by the process of historical development and leadings in 

life (comp. § 43). For not only from without, but from within, 
out of the spirit of true Christianity, even the appreciation of the 
earthly vocation of man’s natural social state shapes itself to the 

Christian. This Christian recognition of the divinely ordered 

vocation stands opposed to that corruption which springs up in 

social life from the pseudo-Christian as well as from the anti- 

christian selfishness. The pseudo-Christian selfishness abuses the 

unity of our fraternal relation in Christ, in order to set forth the 
differences as they are based by the providence and the gifts of 
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God in the natural and historical development of the human race 
and of human life, as opposed to Christian equality. The anti- 
christian selfishness knows no law other than that given in the 
equal struggles and desires of all men; it acknowledges no order 

arising from God and from God’s grace, but only the results of 
the exertions of men’s own strength, whose possible attainment is 
open to all in the same manner. But, in fact, both these phases 
of sentiment are only the outbreak of that selfishness where no one 
is willing any more to serve, but each desires to rule and to subdue. 
And this selfishness is supported by the assumed notion, that all 
have an equal capacity and calling for everything. To this the 
sentiment of Christian piety and its realization form the direct con- 
trast. It knows, as included in the idea of dominion, the reciprocal 
one of serving, distinct only in form, according to the higher and 
lower ordering of rank and vocation. For the placing himself 
in an inferior rank under the divinely willed honour of others, is 
in every rank a matter of honour to the Christian: Phil. i. 3, 77 
TaTrewoppocvvy AAdovs IYyoupevoe UTEpeyovTas éEavTov ; Rom. xii. 
10, TH TYu ANAHXrovs Tponyovmevot. ‘This unenvying recognition 
of the honour and claims of the position of others is only the reflex 
working of that knowledge, in which the individual acknowledges 
the honours and claims belonging to his own vocation as a divine 
ordinance. Hence, in the place of a yielding to the claims of 
others from considerations of prudence or slavish constraint, we 
have the observance of the common order from conscientious 
motives. Aw avaykn trotaccecOat, ov povoy Sia TV dpyiV, GAXa 
kal dua tTHv cuveidnow, Rom. xiii. 5 3 aodote ov Tact Tas Opetras’ 
TO Tov hopov, Tov Hhopov, K.T.A.y TO Tiv Tyuyv, THY Tuyuajv, xill. 7. 
For in the various claims of honour due to rank, vocation, age, 
sex, it is not a personal demand, but a divine appointment, that is 
acknowledged. And in this alone lies the guarantee that in social 
life, by virtue of the tendency of the common spirit, room is given 
to each vocation for its due fulfilment. For this reason also, in 
Scripture the arbitrary prevention of the fulfilment of the divinely 
appointed vocation—as, for example, in the forbidding of marriage, 
the fulfilling of the vocation and proper honour of the sexes —appears 
as an apostasy from the faith on the part of Christians. “Avoorty- 
covtal twes THs wlaTEws, TpocéxovTes Tvevpact TrdvoLS, Kal 

Sisackarias Sapoviov...KkwodvdvTav yapeiy, «.7.rX, 1 Tim. iv. 

1, 3; comp. with ii. 15. But, at the same time, this mutual recog- 

nition of the divine authorization of vocation—just because the 
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Christian herein is conscious of serving only God, not men—in 
serving is free from a base slavish fear of man, and in ruling is 
free from selfish, wicked tyranny. For by virtue of the conscious- 
ness of their unity in Jesus Christ (mavtes .. . els ore €v Xp. Inood, 
Gal. iii. 28), and of their equality BEFORE Him as their future 
Judge (rmpocwmorn ia ovK éott wap avT@, Eph. vi. 9), the effort 
of each is directed simply to fulfil in his vocation the will of God; 
and out of the relations of service there vanishes eye-service, 
pleasing of men (df@arpodovrcia, avOpwirdpeckov eivat), and out 
of those of lordship and command selfish hardness and threatening 
(a7revn)) in the reasonableness of the Christian character (/cdr7s). 
Comp. the passages Eph. vi. 5, 9, Col. iii. 22-iv. 1, on the relation 
of master and slaves, and its general analogy. 

(2) The further blessing which arises to the community from 
our regarding and fulfilling our vocation in the spirit of a Christian 
recognition of a divine right in that vocation, consists again in a 
twofold opposition to a pseudo-Christian and an antichristian view and 
treatment of that privilege of vocation. The first comes to regard 
what is said in the gospel of a Christian spirit of patient love, as 

opposed to the maintenance of the honour and claims of our voca- 
tion in the way of right and law; and although they do not actually 

emancipate themselves from this way, yet they doubt of its Christian 
character. The antichristian view obstructs the welfare of social 
life, either by destroying the privileges and honours paid to vocation 
through practical disrespect, or by abolishing by a selfish use of 
right and law that order in which right and law are intended to 
minister to holy love, and earthly order is to be a discipline of 
training for the ends of the kingdom of God. The pseudo- 

Christian view is wont, where it is adopted, to take its stand on 
a misunderstanding of such declarations as those in which Christ 
contrasts the selfish, vindictive, and unloving employment of right 
and law with the spirit of patient and anticipating love, as in the 
passage Matt. v. 39 ff., where it is said that when a man is smitten 
on the right cheek, he should turn the other also; that in a lawsuit, 
where one demands a coat, we should give him our cloak also; that 
when one asks us to accompany him on the road, we are to go two 
miles with him instead of one, and so forth ;—all this instead of 
appealing to the fundamental principle of the divine law of punish- 
ment, “an eye for an eye,” and the like. Here, therefore, instead 
of recognising, in accordance with the connection of the whole dis- 
course, a testimony of our Lord against the improper and selfish 
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application and transfer of the righteousness of the law to the 
relations of personal fellowship, a contrast between pharisaical and 
God-pleasing sentiments—in brief, between the seljish nature (con- 
sidering only its own rights) and love—they saw in it a contrast 
between the daw and the gospel,—an entire abrogation of the first, 
and its power on earth, by the entrance of the second. But then as 
to the reason why, notwithstanding, the father, the guardian, the 
judge, and so forth, could not be expected, on receiving the first 
blow on their cheek, to offer to the child, the ward, the appellant, 
their cheeks for the second—this remained under this view perfectly 
undetermined. One places himself as an evangelical Christian, ac- _ 
cording to the state of circumstances, under the dominion of a law 
(as was alleged) unconditionally abolished, and acts contrary to the 
alleged words of the gospel, but yet wishes still to have the repu- 
tation, in addition, of interpreting in an especially rigid and holy 
manner the words of the Lord! Free from such a misconception— 
whose stern, consistent carrying out would destroy all discipline and 
order, all permanence of divine justice on earth—the Christian view 
secures the prosperity of the collective body, by recognising as the 
fundamental object of the earthly vocation the maintenance of the 
justice of God and of His administrative righteousness on earth; 
the guardianship and preservation of the rights of vocation by the 
power of the law; the warding off and punishing their violation in 

a legal way; and the not mixing up of the personal communion 

of grace, and its external attestation and manifestation, with that 
divine and legal determinativeness in which the nature of man and 
his earthly existence, in the individual as in the collective body, are 
found, and for whose free and perfect fudjilment the spirit of evan- 
gelical freedom and love will only qualify us, instead of destroying 
right and law under the title of freedom and love. Nay, even the 
apostle suffered m his person and in his civil vocation no violation 
of his rights, and protested against it in a legal manner (Acts xvi. 
37, xxii. 25, xxv. 10, 16). In like manner will he have judges 
appointed by the Christian community for the maintenance of civil 
right (1 Cor. vi. 1 ff.). And while the Christian thus accurately 
distinguishes the domains and relations of life, in which God’s 
righteousness and God’s gracious compassion, each by itself, have 
their complete and definite manifestation, his mode of thinking 
alone secures the permanence of earthly society for the ends of its 
existence on earth. But since he acknowledges the subordination 
in which the social state on earth promotes the kingdom of God, 
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the earthly vocation promotes the heavenly one, the fulfilling of his 
vocation promotes the exercise of divine righteousness, and not his 
personal seljishness, he thus guards himself against the abuse of right 
and law, the failing in the highest aim, and the falling away into 
an evil state of mere legality. For only where Christian public 
spirit prevails, does one understand where the question turns upon 
personal relations, and he has to forego his rights in love; and 
where the question turns upon his vocation, and he has to exercise 

holy love in maintenance of his rights, and in the form of legal 
justice. Herein alone appears the complete application of those 
words of Christ in Matt. xxii. 21, dodoTe ody Ta Kaicapos Kaicapu: 

kal Ta TOD Ocod TG Oecd. Then in both cases neither the object 
rendered, nor the form of rendering, is one and the same; but the 
spirit that in both cases enables us to render it rightly, is one and 
the same—the spirit proceeding from God. For, above all, it be- 
comes possible for the Christian only to understand in a right and 
complete manner—from his insight into the specific difference of 
his own heavenly vocation and his human and earthly one, and into 
the inseparable mutual relation nevertheless subsisting between the 

two—that which is called man’s earthly vocation with respect to 
the race of man, to a popular community, to the politically ordered 

commonwealth. It is for him a matter of absolute impossibility to 
confound that which belongs to Cesar with that which belongs to 

God (Matt. xxii. 21). He cannot be brought to regard the funda- 
mental conditions, the moving powers, and the forms of realization, 
the ultimate aims of the kingdom of God, as identical with those 
which determine the peculiar shape and task of the kingdoms of 

this world. The Christian knows that Christ’s kingdom is not of 
this world (John xviii. 36): the kingdoms of the earth, however, 
are of this world, and for this world. The sphere of dominion and 
the means of that dominion in the kingdom of God, are essentially 
different from those in the kingdoms of this earth: the sovereignty 
and the exercise of power take place and are accomplished in the 
one domain by other instruments and for other aims than in the 
other (Matt. xx. 25; Mark x. 42; Luke xxii. 25). That which 
builds up and preserves the kingdom of God consists of divinely 
established and divinely furnished means and powers of the grace 

of God in Christ ; but the political ordinance is for the Christian a 

human creation (1 Pet. ii. 13), serving men for the ends of their 
earthly calling, and securing their fulfilment by right and law, by 
the authority which right and law bestow upon them. This is the 
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difference. And yet again, with all this difference, an analogy and 
connection. For that which is called man’s creation, because it 
attains its external form by man’s own energy, is for the Christian 
no less founded in its ultimate ground on the will of God with 
respect to the human race. The systematic organism which also 
lies at the base of political communities and their order, manifests 
itself in the variety of the objects of earthly vocations; and their 
exercise is no thing of human devising, but the result of the will 
of the Creator, and the creative endowment of man’s race for the 
fulfilment of its collective vocation on earth. This natural basis of 
all human society on earth is nowhere the result of the coming 
together of men; but they find this as a.pre-existing act of their 
divine Creator, in order from it to develop in human creation 
ordinances whose object is the preservation of the divine purpose 
of creation by right and law. For there exist no form and main- 
tenance of earthly social life except in the form of right, which 
regulates by the obligation of law the external order and shape of 
social life, and the external or practical conduct of the individual 
with respect to the collective order. And as in the kingdom of 
grace it is not the isolated vocation of single members which in 
itself bears the law of the whole body, but the whole body, and 
the conditions of its spiritual life and its spiritual health appointed 
by God, form the supreme law of the conduct of its individual 
members ; so also in the political order it is not the particular 
privileges and the particular will, not the individual task and the 
individual vocation, but the collective task and the collective voca- 
tion, public and general right and law, that form the supreme rule 
of the conduct of its members. Nowhere, however, does it attain 
such form of order merely by man’s pleasure ; but everywhere it is 
a natural created gift, and a working of God’s providence in the 
history of nations, by which alone it becomes possible for a people 
to estimate rightly its vocation as a people, and to create by human 
energy those ordinances which serve for securing its vocation. 
Thus, since for the Christian all that is meant by order of political 
communities, establishing of the earthly calling in man’s social state, 
is traced back by him in its ultimate origin likewise to God, to the 
divine will, to divine bestowal, and to a divine government of the 
world, he has also found the point of union in which both ordi- 
nances on the domain alike of creation and of new creation exist on 
earth for each other, and unite together. For he knows from this 
source, that only when he belongs to this God, and gives to this God 
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what belongs to Him, viz. himself and his whole being and life, 
can he be and render to Ceesar, i.e. the worldly and natural order, 
that which he ought to be and to give to it. In this consists the 
moral perfection of the individual, in his obedience to the rights and 
laws of the commonwealth. And if the fundamental law of those 
ordinances which serve the ends of man’s natural social state rests 
upon the immutably ordered, creative, and yet creaturely endow- 
ments of the human race, and is established by men in forms of © 
human right and law as a recognition of this will for the object of 
its maintenance, then the Christian neither rejects this as something 
purely human, nor does he make of this community with its rights 
and laws in itself an authority to legislate in the kingdom of Christ 
and of His grace; but he knows, indeed, that the spirit of true 
fulfilment even in the domain of this creaturely human society 
comes only from the Spirit of grace, whom he has obtained as a 
citizen of the kingdom of Christ, and according to the vital law of 
this kingdom. ‘To reverence as holy the earthly vocation of the 
race of man, and of the special social community, is not less an 
affair of the Christian, than to seek the right strength for such 

reverence in the communion of Christ’s kingdom, in which he has 
his proper and permanent home, and the source of all genuine godly 
realization of life (comp. § 54). 

(3) The blessing of this Christian public spirit fixes itself in 
the earthly community by penetrating the natural and historical 
forms of society—in the family, the nation, and the state—and here 
reacting against everything which might be in a position to disturb 
the solution of the problem of our earthly vocation, and the pure 
relation of our earthly calling to the heavenly one. This common 
spirit will regulate by common habit, common custom, and common 

right, the natural relation of rest and labour, and will lead back 
the requirements of those who command, as well as the services 
of those who obey, in their labours and in their rest, to the true 
standard, excluding alike that excessive rest which is contrary to 
the duties of the vocation, and that excessive labour which puts it 
to shame. The permanent type in this matter is that of the six 
working days and the one of rest in the week (comp. § 42, note (3)). 
The same common spirit will, in common habit, common custom, 
and common right, guard the relation of the earthly vocation to the 
heavenly from a false position with respect to each other, by keeping 
pure the reciprocal principles and the appropriate standard for their 
realization. It will permit no common custom and no common 
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right to intrude and fix itself where we might desire to make the 

obedience to the master of our earthly vocation a principle of con- 
duct in our heavenly vocation, and might perhaps desire to make 

the nature of our conduct towards God in our heavenly calling, the 
substance and attestation of our faith, dependent on the command 
of an earthly master and the order of things in our earthly vocation. 
By virtue of the same spirit, no common custom and no common 
right will be able to gain a standing which should fix for the indi- 
vidual a degree of activity in the one vocation, which either entirely 
or in its true measure and proportion should do away with our 
energy in the other, as perchance a form of earthly obligation to 
our calling which should exclude the pious manifestation of care 
for the soul in our observance of the social worship of God either 
altogether or out of its true proportion, or a form and custom of 
devotional practice and churchly piety which should stand out of 
just proportion to the measure of exertion in our earthly vocation. 
And in place of all false forms of society in which the relations of 
both vocations fall into a spurious confusion or independence, out 
of the common spirit of Christianity there will spring forth those 
common forms which clearly display the mutual adaptation of the 
earthly and heavenly vocation, and render attainable a just realiza- 
tion of both callings as well for the individual as for society. (Com- 
pare further, § 51 ff.) 

§ 49. c. The Preservation of the Body for the Service of the Soul, in 

its Reflex Influence on the Community. 

The view the Christian takes of the body and the bodily life is 
—alike in the care which is the result thereof, in the discipline and 

restraint belonging to it, and finally in its perception of the obli- 

gation of sacrificing the bodily life under certain circumstances—a 

blessing for earthly society. In one relation this becomes manifest 

in the setting up and maintenance of praiseworthy customs; in 

a second relation, in the recognition of a legal claim which the 

earthly and human society (as the supporter and administrator of 

divine right and divine righteousness) has upon the bodily and 

earthly existence of the individual, no matter whether it demands 

the surrender of the same as a self-offered sacrifice for the common 

good, or whether it imposes that surrender in punishment affecting 

ya © 
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the body and its life, as an atonement for very heinous transgression 

committed against those blessings entrusted by God to the legal 

protection of the earthly community. From the care for the body, 

and from the restraining of the lusts thereof, there spring those 

forms of society and of social life, which, as common customs, 

partly exclude the occasions for excessive excitement of a mixed 

mental and bodily nature, and for a mixed mental and bodily 

stupefaction in feasting and banqueting; which partly also banish 

not only the acts of mutual sexual pollution, but also the temptation 

thereto in the common observance of external decency, and in the 

etiquette of society; and, finally, which partly also, in a positive 

shape, in social institutions for instruction and education, devote 

attention to bodily training, and thus tend to promote in the health 

of the body that also of the soul (1). But as a second thing, the 

Christian knows already—from the cheerful readiness for sacrifice 

in which he is prepared, for his confession of Christ and His king- 

dom, to give up life and limb (§ 39, note (3), towards the end), as 

well as in the subordination of his own individual existence to the 

collective aims of the earthly problem of human society, and to 

those privileges of law and authority entrusted (in accordance with 

the divine will) to this society for the securing of its common task— 

that he cannot make the preservation of his own individual bodily 

life hold good against higher and legally grounded claims to it on 

the part of the community (as, e.g., in the case of war), nor regard 

his right to this bodily life, when forfeited by offences, as a pos- 

session, of which the divine right of punishment in force in the 

earthly society, and to be carried out by human agents called 

thereto, might not be entitled to deprive him. In both cases the 

Christian subordinates the bodily life to those higher ethical aims 

for whose maintenance human society on earth has a divine autho- 

rization: in the one case for the security of the earthly rights of 

public society when threatened by illegal violence; in the other 

case for satisfaction to that penal justice of. which the ordained 
authorities of the same society are the executors (2). But as the 

Christian acknowledges no right in the individual as such to do 

violence to his own life by his own act (§ 44, note (4)), but only 
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knows of a duty of love to sacrifice his own life to save that of 
others in case of need, so does he also deny the right to the indi- 
vidual as such, of his own arbitrary will to abandon his own life to 
the hazard of death through others, or to threaten that of others 
with destruction, except that he has, in the absence of the ordained 
authorities of the general vocation, or in case of the absolute 
impossibility of the interference of these authorities, to represent 
in his own person the right and power of earthly society against 
unjustifiable assaults on person and life, and to resist such un- 
justifiable acts of violence by a justifiable exertion of force in 
defence (3). For in these also, as in the previously mentioned 
cases, it is proved to be for the guard and protection of that legally 
established order of things which must be maintained in society, 

that we should recognise the fact that the higher ethical ends of 
the earthly community, the preservation of the bodily life of the 

individual both in respect to his own person and to that of others, 

is to be subordinated to the higher ethical ends of the earthly com- 

munity; and in general, that preservation of the life of the body is 

not the ultimate end nor highest good of earthly existence, in the 

securing of which the vocation and duty of the individual to that 

earthly society, or the vocation and duty of society to the individual, 

should be wholly comprised. 

(1) In every human society there exist social forms for the 
care of the body and the augmentation of bodily well-being, in 
‘which not only the spirit of the community is reflected, but whose 
existence also reacts in turn upon the form of this spirit. That 
which is called social enjoyment forms one side of these. Now 
the Christian sentiment recognises, above all, neither in the fact 
that they are connected with bodily well-being, a something in 

itself bad; nor in this, that they are intended to contribute to 
the care of the spirit, anything in itself good. At least neither 
here nor in other relations does the Christian spirit, which sets its 
seal on the form of true Christian social life, start from the bad 
opposition between soul and body in its estimation of the value of 
the forms of Christian society, 7.e. from that depreciation of what 
relates to the body, in opposition to a recognition of the importance 

which the body has of itself as being that organization which 
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supports the spiritual life of the soul, and here below conditions its 
actual state (§ 5, note (5)), and of what it signifies to the Christian 
as being the receptacle of the soul, which has become a partaker of 
fellowship of, the Holy Ghost (§ 44, note (1)). For although the 
Christian calls that which ministers to the body, and whose aim 
is bodily pleasure, in so far the inferior, as the Christian, for the 
ethical quality of his will, has the power of his self-determination 
not in the body or bodily well-being, but in his spirit, which the 
Spirit of God has laid hold upon; and although, consequently, that 
which serves for the care of the soul must, in his view, stand in a 
higher position than that which tends only to the care of the welfare 
of the body,—yet in the care of the soul the important point is not 
that it has the soul for its object, but of what character the care for 
it really is. And again, the value of our care for the soul is not 
measured by the degree in which it abandons all consideration of 
the body, but by this, whether this care is so constituted that it 
does not oppose itself to the divinely appointed care of the body. 

When, therefore, we are engaged in determining the value of 
common customs of mutual intercourse, in which we may conceive 
them as distinct in their form, according to their relation to bodily 
or spiritual well-being, it is not in the formal relation by which they 
are distinguished that their higher or lower value or worthlessness 
lies, but in the quality of that which is called care of bodily or 
spiritual welfare. For the right care consists in the maintenance 
of those material relations on which the normal relation of body 
and soul to each other depends, and on whose basis not the soul or 
the body, z.e. an abstraction in this shape impossible to be thought 
of, but the entire mixed spiritual and bodily life, is subordinated, 
and ought to be subordinated, to the ends of the general-human as 
of Christian culture and improvement. If we apply this to the 
common customs and forms of social intercourse, it does not natu- 
rally follow from this, that in every single instance the form of 
intercourse can only then be justified when it equally directs its 
attention to bodily and spiritual welfare, as if perchance in any 
sense the meeting together for purely spiritual intercourse were 
inadmissible without bodily enjoyment. But this follows there- 
from: that Christian sentiment puts up with no kind of social 
customs and forms of intercourse wherein bodily welfare should be 
so cared for, that it should become inimical to the preservation of 
the body in holiness, the care of the spirit, and the concern for the 
soul. If, therefore, forms of sociality exist whose shape has a pre- 
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ponderating relation to the bodily phase of existence, this is equally 
as inoffensive to the Christian sentiment as its eating and drinking, 
and so forth, are inoffensive; and this alone need be a matter of 
offence to it, if this form of sociality were that which predominated 
over social intercourse generally. “The saints, especially when 
laden with tribulation and sorrow, may well revive and delight 
themselves in bodily fashion, inasmuch as Scripture says (Prov. 
xxxi. 6), ‘Give wine unto those that be of heavy hearts ;’ also, 
“Wine maketh glad the heart of man’ (Ps. civ. 15). For to this 
end ought good cheer to be especially directed to make the heart 
joyful, and to revive the spirits again after trouble. For God is an 
enemy to sorrow ; neither can the heart oppressed therewith either 

praise God or thank Him. For this reason let this text be well 
considered (Gen. xxi. 8) against gloomy and austere hypocrites” 
(Luther on Gen. xxi. 8). But, in general, it is not the measuring 
out the more and the less of those relations in which the form of 
sociality inclines either to the spiritual or the bodily side of our 

existence, but it is the specific relation of the bodily life and well- 
being of the body to the service of the soul in its earthly and heavenly 
calling, from which the Christian spirit penetrates the forms of 
social life, and gives them their true scope and measure. It will no 
less react against that spiritualistic mode of appreciation in which 
mutual intercourse is allowed to be legitimate only in so far as it 
serves, as they are wont to say, for the satisfaction of spiritual 
wants, than it will oppose itself to those socialities established under 
the pretext of taking care of the body for purely sensual and cor- 
poreal gratification, in which not the body, but the sinful flesh, is 
fostered, and by common custom both the bodily and spiritual 
existence are thrown into disorder. And here, moreover, it is far 
from being the forms of rude intemperance only in which sin 
against the body is effectively accomplished, but not less those forms 
which in a more refined and hidden manner attract the thoughts and 
senses to the profanation of the body, and plunge men, with respect 
to their earthly and heavenly calling, into a mixed spiritual and 
bodily sluggishness, indifference, and apathy. For according to 
the character of mind and susceptibility, more refined debauchery 
corrupts the morals of society in the same manner, and often more, 
than the indulgence of open and gross intemperance (K@pot Kat 
uéOat, Rom. xiii. 13; comp. Luke xxi. 84). And wanton attire 
(Prov. vii. 10, in contrast with catacToAn Kdcptos, weTa aidods Kal 
codpoctvns, 1 Tim. ii. 9), wanton gestures (Prov. vi. 25)—in short, 
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that phase of conduct which the Germans (since they no longer 
call things by their right name) have named coquetry (Koketterie), 
and which constitutes the soul of so many social forms—eats its way, 
in certain circumstances, more deeply and more unobservedly into 
the heart, and allures the body to sinful concupiscence, than keeping 

company with open and complete shamelessness (those xofras kat 
dcéhyevat, Rom. xiii. 13), because companionship of this latter 
nature repels the finer feelings; but the former nuisance more easily 
ensnares, by the refinement of its mode, even those of refined feel- 
ings. ‘To such nuisances in society and general habits the Christian 
sentiment puts a stop, as before said, not by sending us off to the 
spirit and the care of the spirit, in the general sense of the word 

(as if in the history of nations the periods of the greatest wealth in 
human intellectual culture did not oft enough coincide with those 
of the greatest profligacy) ; but this [same Christian] spirit, which 
is a spirit of sanctification of the mind as well as of the body, will 

oppose in the community the right forms to the evil forms of cor- 
poreal enjoyment, since it redounds to the honour of a community, 
in its customs and social practices, to care in its pleasures and 
discipline, by the strengthening and tempering of the body, for its 
due excellence. In the last relation I here expressly include that 
which is incumbent on human society not only in the form of social 

enjoyment, but as established means of training and exercise for 
the care of bodily qualification. The error so long indulged by 
that spiritualistic depreciation of the body in the name of a one- 
sided and therefore erroneous culture of the mind, ought not to be 
pronounced good in the name of Christianity, nor ought we to 
oppose its suppression from a perverted view of Christianity. We 
can in reality only do so if we either place Christianity out of all 

connection with man’s qualifications for his earthly calling, or if we 
are ignorant of the bodily conditions of a sound and fresh state of 
the mind, or if we are averse to bodily exercise because perverted 
forms thereof, or a perverted and exaggerated estimation of their 
value, exist. But who has ever rejected anything commendable in 
itself on account of its abuse, or because it has been wrongly 
lauded? Let one provide for the proper form of such exercitation, 
and for a just and commensurate recognition of its utility—this 
becomes a Christian, instead of rejecting the matter on account of 
its being vindicated and carried out in an improper way. In this 

matter the apostle’s words have permanent significance, that, com- 

pared to godliness which is “profitable unto all things,” bodily 
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exercise, and especially that which has sprung from the spirit of 

the Greeks, “ profiteth little.” (And besides, that coxcombical bodily 
discipline and gymnastic system, carried out as it was for show, 
was already a subject of ridicule for antiquity itself. See Epict. 
Diss. iii. 12.) But, as opposed to the prostitution of the body, “ it 
profiteth much;” and the Christian spirit, inasmuch as it is one 
which justly appreciates the value of the body, must manifest itself 
in the community hkewise in reference to social habits of proper 
care of the body, and thus bring a blessing on the social body. 

(2) It is, however, by no means merely the Christian conscious- 
ness of a divinely appointed care and maintenance of the bodily life 
which conditions and effects the welfare of earthly society. This is 
rather based just as much on the perception that the maintenance 
of bodily life must give way to the higher aims of existence. We 
have already treated of the way in which this manifests itself in the 
Christian community of the kingdom, in the willingness to surrender 
even life itself for its confession thereof. The Christian, however, 
recognises the same necessity also in his relations to the earthly- 
human and civil community, as soon as he has justly estimated its 
essential character (see § 48, note (2)). And this perception con- 
sists herein, that we recognise the totality of humanity organized in 
public communities as bearers and executors of a divine vocation, to 
whose ends the bodily and earthly existence of the individual is 
subservient, and whose nature consists in this—the upholding in its 
integrity in the public administration of right and justice, and in a 
mode equally binding on all its individual members, God’s will as 
Creator and Ruler with respect to these communities. Here the 
question does not turn so much upon showing how this idea lies in 
the very essence of the state, as in indicating the point where the 
Christian moral consciousness coincides with that whose impress in 
the sphere of man’s earthly society appears in the maintenance of 
right in a righteousness to which the individual has not to oppose 
an unconditioned right to his own existence, but to consider this 
even (as it is conditioned by his earthly and corporeal existence) as 
subordinate to the higher ethical ends, whose representative is the 
earthly community in its administration of right and justice. The 
Christian moral consciousness, however, coincides with the conscious- 

ness of mankind, touching the importance which the maintaining of 

order in human society possesses in that idea of divine justice. ‘The 
reflex of this in the relations of man’s social community is civil 
justice. It has for its fundamental presupposition Right, ze. not a 
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humanly devised norm and order of man’s social life, but one ap- 
pointed by God, laid down in creation, and historically worked out. 
The object of on is this external order and form of the social - 

state, and indeed as something always to be realized and observed. 
The popular consciousness respecting this right establishes itself 
for its executive in law, as the expression of this knowledge of 
right in a legally formed society carrying out this right, and orga- 
nized and constituted for its executive accomplishment. Justice, 
however, is nothing else than the inviolable maintenance of this 
social order, living as right in the popular consciousness, and formu- 
larized as law for its judicial execution. Its inviolability can only 
be established in reference to external actions, and, indeed, in an 
external claim which, as a means for its satisfaction, has also only 
external constraint. For all legal obligation has reference merely 
to external actions in their relation to the collective or general order - 

of things; and the compulsory enforcement of conformity of the 

actions of individuals to that general order of things, such as the 
restraint or punishment by outward force of actions which are con- 

trary to it, is the accidental but inseparable character of all that 
justice which conduces to the carrying out of right, and which 
maintains and confirms that right, whether in the shape of a pro- 

tective or retributive power. And even in the last relation, in the 
manifestation of penal justice, the import of justice lies only in the 
re-establishment of respect for a violated system of right; and 
punishment in itself, as an atonement for outraged law, has no 
other aim than that of proving the inviolability of that law practi- 
cally to the general conscience (compare with what is here said, 
J. Stahl, Rechts- und Staatslehre, vol. 11. 2d ed. book ii. p. 161 f.). 
So certainly, therefore, as the preservation of the life of the indi- 
vidual belongs to the objects of legal protection, so certainly can 
that individual existence, which is only a part of a whole united 
together in a legal system, not claim such a right to its preserva- 
tion, if it has by crime forfeited the right to this protection. It 
does not belong to this place to determine the nature and range of 
those crimes by which the bodily life of individual existence appears 

forfeited. Thus much only may be established, that it is not con- 
trary to Christian knowledge to recognise such a forfeiture as 
conceivable, and the decreeing of death-punishment as admissible. 
For even Christian knowledge sees in the order of man’s social life 
on earth, and the authorities which carry it out, not only a sum and 
execution of purely human propositions; but it perceives in that 

Be 
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justice which maintains inviolate the rights of earthly social order, 
a realization of the will of that God ae righteousness who is Lord 

_ over life and death. No man, as man, has a right over the life of 
another, and human society eet as little, if in the maintaining of 
its order against individuals it could only plead for its execution the 
collective will of men. But since this order in its ultimate ground 
is of divine arrangement, and the result of the divine will, it is not 
repugnant to the protective power of this order of things to punish 
the highest degrees of culpability against it with that penalty which, 
in the name of the God of righteousness, carries out the divine 
power of life and death in capital punishment. Nowhere in the 
New Testament do we find that abrogated which on this point was 
recognised as right by the Old (compare v. Hofmann, Schriftbeweis, 
2d half, sec. ii. 2d ed. p. 436, with pp. 431-35). And I can under- 

_. stand in no other than the most literal sense what the apostle (Rom. 
xill. 4) says, that the ruler bears not the sword in vain. 

War also, when justifiable, bears the same character of com- 
pulsion with full right; for its justification lies in the legitimate 
duties of nations, which flow from the divinely ordained special 
vocation of public communities for their mutual relations to one 
another, and whose violation the organized public community has 
aright to punish. It is the consciousness of a divinely willed col- 
lective right belonging to the vocation of a nation which constitutes 
the order of the national members, and of the collective totality of 
the human race, whose violation no single people can perpetrate 
with impunity, although de facto the compulsory force of the right 
in this casé has no incontestable certainty. Since the Christian 
recognises his earthiy vocation as an individual member of a popu- 
lar community, he neither wishes nor can he withdraw himself 
from the obligation to punish the violation of national rights. Nay, 
since he also here understands not only how to stand in the service 
of an earthly master, but also to serve God as a warrior, to whom in 
the execution of His justice on earth he owes person and life, there 
is manifested precisely in the form of the Christian soldier the 
perfect spirit of purified devotion to the carrying out of the right 
and the righteousness of God upon earth. For to the Christian as 
a soldier, the courage to lose even his life in the struggle springs 
not from his own choice, from self-confidence, or from that which 
otherwise works among men a disregard of their bodily life, but 
from the conviction, in the special duty entrusted to him by the 
authorized powers of the public community on earth, and in obe- 
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dience to it, that he dare not value the body and its life more 
highly than the honour, advantages, and rights of that community, 

in case of whose peril and injury he, in the name of his God, and 
at the command of those above him, has to draw the sword. 

(3) Even from the divinely ordered relations of our own indi- 
vidual life to our neighbour, and to the general rule that each ought 
to seek not his own, but that which is his neighbour’s, there arise 
cases where the Christian, not as executor of a public and legal 
duty, but as one who performs a duty of love, has by the disregard 
of his own life to realize in actual fact the blessing of Christian 

public spirit. This occurs in all instances where, in case of the life 
of another being threatened, he exposes his own life to the peril of 
destruction, in order to save the life of him who was so endangered. 
For this is nothing else than practically to display the conviction 
that man does not possess the life of the body in order only to have 

it for himself, but in order with its strength and energy to serve 
his neighbour even to the renunciation of that life. And herein 
appears, although in weak, earthly imitation, a complying with that 
example, in reference to which it is said in John, cal pets odet- 
opmev UTrép THY adEAHOV Tas uyas Oetvae (1 John iii. 16). 

That which, in opposition to this, is cited as a duty of self-pre- 
servation, z.e. the defence of our own bodily life against unlawful 
assaults on it, and, as a justifiable self-help even to the slaying of 
another, has had given to it the name of necessary self-defence, 
possesses, as self-help merely for the purpose of preserving one’s 
own life, no sufficient justification. But in fact here also the real 
state of the case is different. For it is not the violent assault on 

the life of the individual as such which here comes under con- 

sideration, but the infraction, which is at the same time involved, of 
the divinely ordained social order of things which condemns the 

slaying of a human being as a crime against the public rights of 

the community. And that which is called self-preservation, or the 
preserving of one’s own life, comes into consideration here not in 
this sense, but so as if one asked whether in such an instance the 
individual was in duty bound to suffer the crime against the public 

rights without using all possible means to prevent it. The necessity 

in which the individual finds himself does not usurp the place of 

right, but only points out the implied impossibility of claiming the 
legal protection of the established authorities of society in the case 

of unlawful assault and violence. This involuntary defect here 

brought into play does not exonerate the individual from the obli- 
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gation, as far as in him lies, to prevent the crime against public 
law; but this defect only occasions the necessity that the individual 
in his person should vindicate the public law against violent assault 
with all means that serve for the prevention of crime. For this 
right and this duty belong to the individual not as an individual, 
but as a member of a public organized society, whose order every 
one has to maintain, against whose person an offence against public 
law is going to be committed. This is not demanded by a duty 
towards one’s self, but by a duty to the public rights of the com- 
munity, whose vindication becomes the privilege of every individual 

member thereof, when there exists an impossibility that the public 
authorities ebleted by society for its protection should inter- 
fere. There only will a limit to this duty exist, where the indi- 
vidual is assailed by violence on account of what he is or does in 
that vocation, in which he has to bear testimony not to the rights 
of earthly society, but to the truth and nature of the kingdom of 
Christ, and to answer in his own person for the laws of that king- 
dom. For this is not a kingdom of earthly punitive justice, but 
one where man conquers and rules by enduring, and fulfils in 
patient endurance the law of Christ. In this sense I might now 
again refer to that which has been related as a saying of Luther's: 
“Needs must,” said Dr. Luther. Then H. asked him “ whether, 
if he were attacked by robbers, he would choose to defend himself.” 
“Yes, certainly,” replied the Doctor; “ for then I should be judge 
and ruler, and would wield the sword in comfort, because no one else 
would be with me who could protect me; and would take the holy 
sacrament afterwards, and should have wrought a good work. But 
if I should be attacked as a preacher for the gospel’s sake, then 
would I with folded hands raise my eyes to heaven, and say, ‘My 

Lord Christ, here am I. I have confessed and preached Thee, and 
so forth; if it is now time, I commend my spirit into Thy hands, 
and so would I choose to die’” (Table Talk). 

Neither is the duel to be placed on the same footing with that 
which is called self-defence, nor is it to be judged by the view the 

Christian takes of the value of his earthly life. For the unjusti- 

fiable surrender of one’s own life, or the unjustifiable endangering of 

that of another, is here something purely accidental; and where in 

reality neither one nor the other ought to take place, the judgment 

on the unjustifiable nature of duelling is nothing affected. This 

unjustifiable character lies in the view taken of ‘personal honour, 

and in the disregard of the means appointed by the civil community 
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for obtaining satisfaction for our rights. The violation of that 
mutual respect which the Christian recognises as a duty (7H Tien 

adANdovs Tponyovpevot, Rom. xii. 10 ; 7H tarewodpoc’vn dddjdovS 
nryovmevor UTrepéyovtas éavt@v, Phil. ii. 3),—the violation, I say, of 
this duty is also, according to the civil social order, so far as it lies 
in acts, an offence for whose punishment not the individual, but 
the established authority of the community, is appointed, no matter 
whether we view this community as the whole state, or according 

to its organization in ranks, corporations, and the like. Suppose 
also that the community were deficient in appointed means for this 
purpose, then is the imagined injury to personal honour to be 
sacrificed to the good of that community. It is not in this way— 
if we in a self-willed manner withdraw the right of punishing the 
injury done to our honour from the community, and seek to right 
ourselves by a means which is not even a proof of the violation of 
our honour, but at best only a proof of personal courage—that we 
render the community better. Rather by the proportion in which 
we make over in full confidence to the community the guarantee 
of our own honour, will this guarantee be afforded, and the social 
order hereby bettered. And for the decision of this question at the 
present time, we may not, in the place of established social order, 
substitute states of previous deficiency of law and protection, of 
which it might perhaps be said with some show of reason, that then 
the protection of honour and right was confided to the strong arm 
of individual prowess, and that in the idea of honour connected with 
the ability in the use of weapons, which absorbed all other honour, 
it may have been possible to see in the victory of the individual in 

combat of arms at the same time a judgment of God. Abnormal 
states give no standard for our decision of that which is right. 
But a Christian can least of all regulate his conduct by that which 
is deemed honour amongst men, or perhaps nothing more than a 

conventional notion of honour, untrue in itself, of man’s devising, 
but solely and alone by that which is honour with God, and with 
all men who know, fear, and love Him. 

§ 50. d. The Preservation of Earthly Blessings for the Service of the 

Soul, in its Reflex Influence on the Community. 

From that trait which is characteristic of the Christian preser- 

vation of the blessings of this world, viz. self-denial, is developed 
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that public spirit which in custom, law, and mode of action, offers 

the best security for all social blessings, for civil well-being, civil 

honour, civil and domestic happiness. In the recognition of the 

divine right of the inequality of possessions, the public spirit of 

Christianity goes hand in hand with the spirit of the civil order 

of society, which opposes itself in right and Jaw to every arbitrary, 

selfish invasion, every encroachment, every attempt at a false 

equalization, which might threaten the rightful inequality of pos- 

session actually existing (1). But this public spirit of Christi- 

anity contributes to the proper use of our possessions, in distinction 

from self-seeking exclusiveness and selfish enjoyment, partly by the 

forms and customs of society, and the exercise of charity, regulated 

by vocation and rank; partly by the proper observance of those 

ordinances and laws by which, together with the security of spi- 

ritual and temporal possessions, a provision is at the same time 

made for spiritual and bodily destitution ; partly also in the main- 

tenance of the proper relation between the legal form of provision 

for need, and the exercise of that freely giving social love, by which 

room is afforded to this love for practically realizing the Christian 

spirit of subordination of earthly blessings to the higher and the 

highest by an equally self-denying and wisely-regulated dispensing 

to the genuine wants of distress (2). Finally, this spirit keeps up 

in social life that highest nobleness of character, namely, with all 

just appreciation and all lawful possession of earthly goods the 

liberty of self-sacrifice, when our earthly or heavenly calling, the 

interests of our country or of God’s kingdom, admonishes us in 

times of oppression, for the sake of the possession and preservation 

of the higher blessings, in cheerful zeal to give up what is of less 

value (3). 

(1) It may be here also premised, that the object is not to con- 

-ceive of or to set forth the public spirit of Christianity as the sole 

factor in the right ordering of man’s civil community, but to show 

in what way the sphere of civil rights and civil order named in the 

paragraph finds through the Christian spirit its recognition and its 

true ethical stamp and fulfilment. The first thing from which out 

of the Christian spirit a blessing comes to the earthly community 



414 THE PRESERVATION OF SALVATION. [PART III. 

and its well-being, is the recognition of the varied distribution in 
the possession of earthly good as of divine right and divine appoint- 
ment. And this applies naturally to all that the Christian calls 
earthly good (comp. § 45). As the Christian does not perceive 
nor suppose an equality in all individuals in their mental and 
bodily endowments, just as little does he look for equality in their 
course and condition of life, and in the honours and possessions of 
the latter. And if God, according to the judgment of man, permits 
him who, according to man’s judgment, is unrighteous and ungodly 
to prosper in reference to earthly good and.its possession, Christian 
feeling neither commits nor suffers any violation of this possession, 
except it should be the result of a notorious invasion of the rights 
of others to be legally punished ; but it considers even the posses- 
sion, the apparent good fortune and prosperity, in the light of 
something in which the hidden judgments of God are being pre- 
pared, which in such cases man is not justified in anticipating. In 
general, Christian knowledge contents itself with knowing whether 
the want or the possession of earthly goods may be a blessing to 

the individual: it honours, in the one as in the other, the ways of 
God’s training; and as much as the want appears to it to be a 
demand of God for the exercise of the riches of Christian love 
towards him who is needy, so little does it regard as Christian love 
—that which is besides impracticable—the wish by its own absolute 
authority to abolish this inequality of possessions. “ Ista temporalia 

bona et mala utrisque (piis et impiis) voluit (Deus) esse communia, 
ut nec bona cupidius appetantur, quee mali quoque habere cernuntur, 
nec mala turpiter evitentur, quibus et boni plerumque afficiuntur. 

Interest autem plurimum, qualis sit usus vel earum rerum qu 
prospere, vel earum que dicuntur adverse. Nam bonus tempor- 
alibus nec bonis extollitur nec malis frangitur: malus autem ideo 
hujuscemodi infelicitate punitur, quia felicitate corrumpitur” (Aug. 

Civ. D.i. 8). Thus Christian love honours this inequality of riches 
—-so far as it does not arise from injustice, which it has to punish as 
a duty of its calling—as a divine right of divine dispensation. And 
it concedes this honour to every kind of good—honour with men, 
domestic happiness, material prosperity, and the like; and it battles 
against every unjustifiable encroachment by slander, misleading, 
overreaching, deceit, thieving, and robbery, as against an offence 
against God in the person and the property of one’s neighbour. 
All such encroachments, and all these spoliations of a mental and 
material kind, are to the Christian the result of a heathen state of 



§ 50.] THE PRESERVATION OF EARTHLY BLESSINGS. 415 

mind—a state of mind which has no part in the kingdom of God 
(Eph. iv. 28; 1 Cor. vi. 10). This same spirit of Christian insight 
into the significance and the rights of property also recognises no 
false description of love or of godliness, which, at the expense of 
a justly possessed wealth entrusted to its management, wishes to 
display itself as generous in giving; as, for example, an excess of 
pious, compassionate outlay on the part of the father of a family to 
the prejudice of the lawful property of those connected with him 
(ddeirer Onoavpifew .. . of yoveis Tots Téxvots, 2 Cor. xii. 143 ef Tus 
TaY idiwv Kal wadLoTA TOV oixelwv ov TpoVvoE, THY TicTW HhpvynTat, 
Kal éotw amlatou xeipwv, 1 Tim. v. 8), on the part of the guardian 
at the expense of his ward, and more of the same kind. No pre- 
tended right, and no pretended duty of sacrificing love, have any 
weight with the Christian public spirit, if in its exercise were 
involved the violation of a right and duty with respect to that 
divinely entrusted good, in whose administration Christian fidelity 
had to be practically realized. In this sacred respect to the varied 
distribution of riches, Christian public spirit stands opposed to 
destructive tendencies, of which the one denies in general the 
divine appointment and authority for that difference in possessions ; 
but the other views the Christian virtue of self-denial in the use of 
earthly goods in a manner which contradicts the divine intention 
in the dispensation of differences in wealth. The two tendencies 
concur in the error of desiring to establish an equality or com- 
munity of property. The first does so, inasmuch as it sees in the 
possession of property, and in the difference of its distribution, the 
result only of a perverted organization, or properly mechanism of 
human society, and falsely assigns to every man a right to an equal 
enjoyment of earthly goods, because it knows only this enjoyment 
as happiness, and understands nothing of a divine blessing, or of 
a divine means of discipline in the school of denial. The other 
opinion, instead of seeing in devoted and self-sacrificing love the 
consecration and hallowing of wealth, looks upon giving and having 
as two mutually antagonistic opposites ; sees, instead of divine 

purpose and divine right i in the possession of property, in the main- 
tenance of its inequality of distribution, a deed of selfishness, of 
which perfect Christian virtue can only free itself by renunciation ; 
and thus leads (since, by the entire surrender of property to those 
who have none, the relation would remain certainly only the same, 

except that those who before possessed nothing become the ee 

possessors) in another manner equally to the ‘idea of setting up a 
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community of property. One hears this form of a community of 
goods frequently lauded as a perfection of the apostolic community, 
to whose type degenerate Christianity must be brought back. 
When, in proof of this, an appeal is made to the narrative in A tts 
ii. 44 ff., and this as an apostolically founded community of goods 
is regarded as a primeval, universal Christian institution, a double. 
error is thereby committed. For, in the first place, the relation of 
the church in Jerusalem is not a community of goods in the proper 
sense of the word, but a giving up of their wealth on the part 
of those possessing it, for the purpose of dividing it according as 
the distress of individuals laid claim to support (advrtes &é of 
TioTEVoaVTES ETL TO AUTO ELyoV ATaVTA KoWd, Kal TA KTHMATA Kal 

- tas wmaptes érimpacKoy Kat Svepépifov aita ‘racw, KadoTe av 
TLS xpetav etyev). Secondly, it was not a universal apostolical 
church-institution, but a voluntary sacrifice of love, which the 
peculiar state and the peculiar distress of the church at Jerusalem 
rendered necessary, which is abundantly proved by the fact that 
the Apostle Paul, in the various churches which he counselled, in 

no place called into being an institution of this nature, but rather - 
everywhere collected and enjoined the collections of alms for the 
poor church in Jerusalem (Rom. xv. 26; 1 Cor. xvi. 1-3; 2 Cor. 
vili. 9). And besides, in the narrative of Ananias and Sapphira, 

the right to the possession of the proceeds of the sale, and the 
perfect right to its free disposal, is expressly conceded to Ananias 
(Acts v. 4, odyl pévov, col Euevev, kat mpabev, ev tH of éEovola 
imihpxev ;)—an assertion totally inconceivable if a community of 
goods had been the order of the first Christian community. Where, 
therefore, such an especial state of need occurs as existed at that 
time in Jerusalem, there, even at the present day, the true senti- 
ment of a Christian society may and will so manifest itself as it did 
in Jerusalem. But the so-called apostolic institution of a com- 

munity of goods is founded on a palpable misunderstanding. 
(2) While the self-denying public spirit of Christianity preserves 

property from selfish attack, the same spirit excludes those evils 
which arise in a community out of the selfishness of possession— 

out of selfish withholding (avarice of every kind), as well as out of 
the selfish pleasure in spending (extravagance of every kind). For 
unselfish possession works, from its nature, a reciprocal distribution 
in the community ; but, at the same time, self-denial extirpates that 
corruption in giving, where one even in giving and bestowing seeks 
after his own gratification, instead of the benefit of others. The 
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self-denying ministration will, in its mutual sharing of earthly good 
things, where Christian public spirit prevails, shbie all and every 

blessing. For none can be thought of as absolutely incommuni- 
cable; bat in every one it will be ene that in one aspect indeed, 
and in one part, it will be inalienable, and belonging to its possessor 
only, so long as God preserves it to him, but that in another phase 
it is seamed to be imparted for the service of the community, and 
that it does not exclusively minister to the enjoyment and the 
gratification of the possessor. Thus only is accomplished in Chris- 
tian possession, and indeed in all relations of earthly good things, 
that e’s Ocov wAovteiv in contrast with the Oncavpifev éavte 
(Luke xii. 21) by which alone every possession of the individual 
becomes a common good and a common blessing; and even the loss 

of earthly prosperity, the evils and sufferings of the earthly com- 
munity, must, as an occasion for fellow-feeling and active sympathy, 
serve to let men experience the blessing of the compassionate love 
of their fellow-creatures (kAalew peta Kratovtwv, Rom. xii. 15; 
ayarav év épyp Kat adnGeia, 1 John iii. 18; oixtipyova eivar 
Kabws Kal o TaTnp Hua oiktippwv éo7i, Luke vi. 36; comp. with 

Matt. xxv. 34 ff., where Christ declares that in the sufferings of 
the brethren it is He Himself who comes before us, in order that we 
should show in them our active affection for {/im). Such blessing, 
however, where even the bitterness of this earthly life becomes an 
occasion of a joyful experience, there only falls to the lot of the 
earthly community where that spirit is a prevailing spirit, in which 
every possession is recognised and possessed as a gift of grace. For 
there the possession and ministration of good is a eee the 
having its abundance for one’s self, but for mutual help with such 
good things in the spirit of divine grace and love (Luke xu. 15, ovx 

€v T® TWeplocevewy Tuvi 4 Con avtod éotw ex TaV UTapyoVTaV 
avtov ; 1 Pet. iv. 10, éxaatos xafws éhaBe ydpicpa, eis EavTods 
AUTO OLAKOVODVTES, WS KANOL OLKOVOMOL TOLKLANS YapPlLTOS). 
And there every individual possession of itself conduces to the 
common welfare, where, in accordance with the words of the Lord, 
greater blessedness is found in giving’ than in receiving (Acts xx. 
35), and where all that is received serves the object of giving: the 
bodily and spiritual endowments for communication and for the 
serving of one’s neighbour (xowwwvety Tots EGE OEY hevroupyeiv 

€v TOUS capxuKois, Ron. KV. 2s peradiBavat Napiopara TVEVLATLKA, 
Rom. i. 11); the honour of one’s own position in life as a means 
of honouring and making others happy (7 Tue GAAjAous Tponyou= 

2D 
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pevot, Rom. xii. 10); the prosperity of our own household for the 
friends and associates of that household (in the dirokevia and all 

that is analogous: 1 Pet. iv. 9, Heb. xiii. 2; comp. 1 Tim. v. 10, iii. 
2, Tit. 1. 8); the wealth earned by our own efforts, and the riches 
which have fallen to us, for the appeasing of need, and the increase 
of the prosperity of others (xomidtw, épyatowevos tals yepolv, iva 

éyn peTadidovat TH ypelav eyovtt, Eph. iv. 28; tots adovelous 
TapayyerAre . . . EvpmEeTaddToUS Elvat, KoLWWVLKOUS, K.T.r., 1 Tim. vi. 
17-19; ris evrrotias Kal Kowwvias ju) érthavOavecOat, Heb. ix. 13). 
And such dispensing love will not merely confine itself to the 
special and vocational intercourse of individuals with each other,— 
as, for example, to the position of the shepherd to his flock, of the 
master of the house to his dependants, and so forth, and conversely, 
—but will extend itself over all that social community in which a 
man finds himself a member of its order, ze. by that lot in life 
which he may view and acknowledge as God’s will, and in which 
the wants of his neighbour become known to him, which he is 
enabled to satisfy by the divinely ordained means in his possession. 
And so far as in such case the parting with his wealth does not 
happen to militate against the rights of possession, the duty of its 
possessor, and the immediate objects of the property entrusted to 
him, its communication [to others] is the natural manifestation of 

that spirit of love in which the Christian possesses all his earthly 
good things. But just because the object of his giving is not that 

his neighbour may have, but that the gift may render him a service, 
the spirit of Christian love, which is at the same time a spirit of 
wisdom and prudence, will under certain circumstances equally 
realize itself in refusal and withholding, or in that manner which 
appears harsh, while it is only an exercise of true, wise, and holy 
love. And this also pertains to that self-denying Christian love 
which is cognizant of other and higher aims than the mere self- 
satisfaction of giving and bestowing; and just on the night distri- 
bution of refusal and granting rests that blessing which the spirit 
of Christian love—a spirit equally of compassion as of correction 
and training—brings upon the earthly society. 

The same spirit also determines the form and position of those 
permanent ordinances and institutions in which the benevolent 
impulse of Christian love practically realizes itself in the com- 
munity. Without such forms the existence of this spirit is incon- 
ceivable. They alone are the historical testimony that this spirit 
has found a historical sphere for its energy within the social body, 
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and continues to possess one, and that the community recognises 
this spirit to be genuine and authorized. The expression of this 
are the laws and the legally established institution, whose continu- 
ance is intended to subserve the ends of generous Christian love. 
In them the Christian spirit will realize itself in a threefold way 
for the blessing of society. First, in the extent of the relations in 
which, by means of law and institution, the form of social life 
desires to conduce to the right general use of earthly blessings. 
There no kind of possession and no kind of necessity will remain 
disregarded; rather will the general care have reference to all the 

needs of the intellectual as well as of the material existence, and 
display itself as a common duty and common acknowledgment in 
law and institution. Secondly, this recognition will be guided by 
the right higher ordering of superior blessings above the lower, and 
the adaptation to the purposes and requirements of particular times 
and circumstances. The Christian spirit will at all times battle 
against our estimating as equal, spiritual, mental, and material 
wants, and against ordinances which spring or have sprung from 

such error. It will not favour charitable institutions at the expense 
of those whose object is education, or forms and laws of intellectual 
cultivation at the expense of a care for religion, or conversely. In 
short, it will not suffer any kind of preponderance or exclusiveness, 
in which the practical recognition of the various necessities, and of 
the common care for their satisfaction, becomes a violation of the 
relation in which earthly blessings stand to the supreme good, or 
earthly blessings to each other. The Christian spirit will react 
against every form which, disregarding the variety of divinely 
appointed ranks and callings, offers and bestows the same on all 
alike, or which, in the satisfaction of necessities which are artifi- 
cially raised above the standard of rank and calling, falsely makes 

a display of a particular solicitude, e.g. in establishments for the 
education of all up to an equal degree of culture, in demanding 
and granting such culture beyond the limits or contrary to the 
aim of the future calling, in charitable institutions too luxurious in 
endowment, and the like. Not less will this spirit of the oiKOOo}21) 

THs xpeias oppose itself to every abstract principle with which, 
disregarding the existing circumstances of the community, one 

deems it possible once for all to give practical expression to the 

common care for the maintenance or distribution of earthly good 

things in the same form and in the same measure. Rather will 

it be the perception of the changeful nature of the relations and 
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requirements by which Christian public spirit will know how to 
shape ever new forms of its exercise. Finally, as the third bless- 
ing of this Christian public spirit, we must name the fact, that 
it maintains a right consciousness of the position which the legal 
provision of society has to assume with respect to individual efforts, 

as well as the individual with respect to the legally established 
arrangement. The more clearly the insight of the Christian per- 
ceives that the blessing of charity essentially depends on its adapta- 
tion to the special needs of the particular time; that these individual 

relations reveal themselves only to the affectionate individual com- 
munity; and that it is not so much the external satisfaction of wants 
as the maintenance of the spirit of love that is rich in blessings for 
the community ;—so much the more will the Christian community 

guard itself against giving to legal prescription a character or extent 
by which voluntary private effort is crippled or abrogated, or against 
assigning the carrying out of legally ordered charity to the care 
of instruments whose vocation and character render it difticult, 
if not impossible, for them to enter into the circumstances of the 
individual—that duty which half assumes the nature of the care 
of souls. Defects of this kind, which always have new defects for 
their result, are, e.g., excessive poor-rates, handing over the care of 
the poor to police boards instead of the clergy, the members of the 

Christian community, and the like. But another danger also, which 
even with right organization adheres to legally established forms, 
is set aside by Christian public spirit,—the danger, namely, that 
the individual should suppose that, by his taking part in what was 
legally prescribed, he has accomplished all that the spirit of dis- 
pensing love requires of him. For where the right public spirit is 

recognised as the exercise of voluntary love, there the participation 
in what has been legally prescribed can be characterized neither as 
the scope nor the essence of a true common feeling. ‘The Chris- 
tian spirit recognises in this participation rather one form only of 
the practical realization of free love, which has no Christian value, 
if its exercise is only the effect of prescription, not of free love, and 
totally insufficient for the true common weal, if it does not partake 

of the free exercise of individual love. 
Moreover, the denying, correcting, punishing love of righteous- 

ness has also its forms of legal ordering and arrangement, in which 
the care of Christian public spirit for the protection of property 
and the defence against and punishment of ungodly encroachment 
and robbery declares itself. The Christianity of this public spirit 
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will practically realize itself, therefore, not only in the maintenance 
of all these forms of retributive justice, but especially in this, that 
it places the forms of punishment which conduce to the preserva- 
tion of the earthly welfare of society (in those cases where by them 
the condition and the development of the life of the individuals 
punished are determined by external authority) in a right relation 
to the ends of the educating grace of God, and that it suffers no 
forms of punishment which in their nature exclude the communica- 
tion of blessings and training for the higher and highest ends of 
life. Hence within the Christian community the ardent desire for 
a union of instruction and intellectual cultivation with the punish- 
ment of prison discipline—that blessing of a Christian view of 
things, which only is converted into a curse where one thinks that 
the forms of retributive justice should be framed absolutely for the 
object of improvement, and not by the standard of righteous retri- 
bution; whereas the true relation is this, that in the case where the 
form of punishment, as in imprisonment, also at the same time 
determines the shape of the personal life-development, that common 
love which trains us for the community of the kingdom of Christ 
must be brought to bear upon the offender even within the system 
of retributive punishment. 

(3) That guarantee for the well-being of the social life on earth, 
as it lies in the Christian impulse to sacrifice earthly blessings for 
higher ends, has its divine nobleness in this, that necessity is not 
the source of this disposition, but only the condition under which 
the instinct of self-sacrifice practically displays itself in conformity 
with God’s will; while one thing which remains immutable in all 

times and under all circumstances, independent of all human power 

and all earthly motive, is the deep and hidden source of that enthu- 

siasm which manifests itself from time to time—namely, love to the 

Lord of its salvation, to whom fidelity in vocation and the sacrifice 

to its duties is rendered, and compared with whose fellowship of 

grace the Christian brotherhood lightly esteems all other kinds of 

prosperity. 
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§ 51. The Fundamental Forms of Earthly, Divinely ordered Society, 

and thew relation to the Practical Realization of Christian 
Virtue. 

It not only belongs to Christian piety to be energetic in that 
multiplicity of virtues which penetrate the different relations of 

earthly society with the true spirit and the true character of their 

fulfilment, but it also recognises certain fundamental forms of that 

society which the Christian finds already existing and determining 

his life, as of such a nature that in their very existence they are 

the realization of divinely appointed bonds of community, and thus 

in themselves have an ethical significance. For marriage, and the 

family that springs from it, lie at the base of all human earthly 

society, as a divinely ordered natural foundation of moral personal 

fellowship, whose bond of union is that mutually giving and re- 

ceiving, guided and guiding, piety and affection —a bond which 

bears, in the names of husband, wife, father, brother, and sister, 

the natural prototypes of that highest fellowship which in Christ 

is intended to bind men to God and to one another in sacred and 

glorious perfection on a divine basis. The relations of life and 

society which, on the ground of marriage and the family, further 

develop and mutually limit one another—so far as they in those 

very limits and determination keep in view moral aims, which the 

community has to guard and to secure from a violation of these 

limits—lead to that form of human society as it organizes itself in 

the state and its political system for the sovereignty of right, as the 

external guardian of the moral ends of all the relations of life and 

society. As the human and earthly embodiment of that divine 

righteousness which rules and watches over the moral purposes of 

the order of creation, and in opposition to the individual caprice 

of individual liking, as well as to the mere natural tendency which 

has a consciousness of moral ends, the ordinance of the state is to 

the Christian a human institution, which conduces not only to 

earthly and human, but also to divinely appointed aims, and which, 

in its connection with its ultimate source and origin, bears the 

stamp of a divine authorization. But inasmuch as the Christian 
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has, at the same time, a consciousness of discord, in which the 
moral faculty and will of the individual and of the whole body 
stand as well to the moral aims of the natural love-fellowship of 
individuals, as to that fellowship of rights (resting as it does on 
natural determination, and historically worked out) of political 
order, and the legally constituted state of nations; and inasmuch 

as he recognises Christ alone as the Reconciler of this discord, as 
being Him in whom the foundation of the all-renewing fellowship 
of grace is laid, which upon earth has its existence in the social 

kingdom of the members of Christ’s body ;—therefore the Chris- 

tian perceives, as the perfection of all earthly forms of fellowship, 

a third—the church—in which the human society, which has been 

apprehended by the grace of God in Christ, and which revolves 

round the fundamental law of the kingdom of Christ, and strives 

after Him, has its embodiment in this world. Since the conscious- 

ness of the Christian recognises the reciprocal relation in which 

these three fundamental forms of society mutually limit and inter- 

penetrate each other in their earthly existence, it is just as remote 

from wishing to change, for the sake of this reciprocal relation, the 

essential peculiarity of the one form of society to that of the other, 

as it is also far, on account of its aims after moral perfection, by 

which these several forms are supported, from seeing in their 

empirical form the perfect copy of that truth which constitutes 

its original form, and lays down its aims. On the contrary, these 

forms of fellowship in marriage and family, the state, the church, 

remain for the Christian earthly and human realizations of a natural, 

individual, and personal fellowship of love; of a fellowship of rights 

which ministers to the existence of society, and ensures its perma- 

nence ; and a fellowship of grace which serves for the purification 

and sanctification of both these social forms, none of which is in 

itself a perfect realizing of the idea which lies at their basis, or of 

the real divine will which conditions them: each in itself and all 

united also, in their most ideal form, are only preliminary stages 

and conditions of a future perfection of the moral world in God's 

kingdom of glory, and all destined, according to the fundamental 

law of the kingdom of Christ, and in the spirit of the regenerate 
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and new man (shapen as he is in purity and righteousness), in 

perpetually renewed purification and holiness, to be carried onwards 

to their final goal. From this knowledge, that also which in the 

general domain of life—in a domestic, civil, and in a religious 

sense—may be named virtue, gains in the Christian community, 

and its relation to family, state, and church, a specific character, 

and a realization in a specific form (1). 

(1) The Christian has in Christ not only the Lord in the 
kingdom of grace, but also Him by whom and for whom all things 
were made (Col. i. 16), who upholds all through the word of His 
power (Heb. i. 3), and who has directed His work of redemption 
on earth to the end that this complete whole—whatever is in 
heaven and on earth—in Him should be delivered from its dis- 
memberment and division, and that the lost centre of unity should 
be again recovered for the same in Christ (Eph. i. 10). Thus, at 
the basis of all creatively established and historically maintained 
creature order, lies a primitive original world-plan, which has its 
root in Christ, whose real power mirrors itself in continual self- 

testimony in every form of human society, but which is only pro- 

perly recognised and followed by those who are in Christ. Herein 
lies for the Christian the twofold necessity and justification : on the 
one hand, of looking upon nothing which is an ordinance of the 

creature as something standing out of connection with Christ; 

on the other hand, however, of regarding everything which in 
the same sphere of arrangement is subject to human regulation 
and realization, as needing to be referred to its, divine eentre of 
union in Christ, and capable of such a reference, and appointed 
with a view to the same. Thus the Christian excludes no form of 

earthly and human order from a connection with the world-plan 
of God in Christ; but he includes them all also in their need of 
redintegration through Christ, since he distinguishes that which 
is the work and realization vf man on the ground of a divinely 
“appointed order, from that which lies at the root of all human form 
and strivings after the maintenance of order, as the eternal and 
divine idea of order. And this so much the more, because the 
realization of this idea has, in every form of earthly and human 
society, its stages of development, and its disturbance by human 
sinfulness; and all forms of community in this world, the church 
not excepted, are only preparatory and transition forms, which are 
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to find their perfection and the accomplishment of their purpose 

alone in a new earth and under a new heaven in the kingdom of 
glory. But for this very reason, that no form of human society 
lies out of this relation to the aim of that future perfection of man, 

it is not true that to the Christian it is merely the community of 
grace in Christ, and the earthly form of its social attestation and 
realization, that are essential, and everything else unimportant. 
The other forms of society are to him not transitory in such a way, 
that they should have to resolve themselves here below into the 
earthly form of the community of grace; but he recognises in all 
these forms stages of preparation and transition, in none the eternal 
and perfect form of the realization of the divine idea, none ap- 
pointed to experience this perfection before the future appearing 
of Jesus, but for this very reason, all three being ordained, each in 
its separate peculiarity, to minister to that plan of training designed 
by God’s redeeming wisdom. But if all these fundamental forms 
minister to one and the same idea, so, in the measure that the per- 
ception of this penetrates the race, will the separate speciality of 
the one form not become an isolation from the other; but there 

will ensue a mutual relation, in which every fundamental form of 
man’s Christian community will partake of the other, without, how- 
ever, this participation becoming an obliteration of the speciality of 
that other. The state of the family and of the church will partici- 
pate in the right ordering of the state, and will step into a relation 
to the order of the social community which is not contrary to the 
independence and self-maintenance of the spirit of the family or 
that of the church. In like manner, conversely, will the spirit of 
family affection and the spirit of the community of grace pervade 
the ordering of the public community, without that public order 
ceasing to be distinct from the spirit of the family love and that 
of the community of grace. This recognition of their mutual 
appointment for each other it is, which, without interference or 
confusion, guides Christian virtue to its realization in the funda- 

mental forms of human society. 

§ 52. A. a. Marriage, and its Relation to the Realization of 

Christian Virtue. 

As concerning marriage, Christian virtue is realized primarily 

in the recognition of its peculiar and divinely ordained nature. 
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To the Christian, marriage is the highest and most perfect form of 

personal fellowship on earth,—a communion entered into for all 

the relations and circumstances of life, resting on the natural dif- 

ference of sex, which in marriage, by the union of the sexes, has — 

found its divinely appointed end; and in this union as a mutual 

giving up and forgetting of one’s own Ego in love and care for the 

other, there is in itself a moral relation, just as much as it calls for 

the purification from that self-seeking which clings to everything 

that is natural (1). In the knowledge of this, the Christian desires 

marriage as the divinely appointed means for the gratification of 

the sexual instinct; but its gratification in marriage alone, and 

marriage only as the highest, most unselfish personal fellowship 

of two individuals, and therefore the fellowship of the body on the 

ground of mental and corporeal attraction, and the fellowship of 

spirit on the ground of that spiritual relationship which itself, in 

its essence, is not merely love of man, but love of the image of 

God in man (2). Thus, inasmuch as the natural love is supported 

by divine love, the relation finds not only its right recognition, 

since it is recognised as divinely ordained, though also needing its 

consecration through Christ (3); but it also gains from the spirit 

of this recognition its due and actual fulfilment. For this love, 

in which man loves himself in Christ, secures not only the right 

mutual subordination and superordination of the sexes in common 

submission to the ordinances of God their Creator and Redeemer (4), 

but also guards it against frivolity in entering upon this relation, and 

also against the violation of it by infidelity and ungodly divorce (5); 

since it excludes all selfish passion of love, which is the poison of 

marriage, and inwardly teaches the Christian to desire and to have 

a spouse merely like any other blessing, so that the love of this 

blessing should not weaken the love for one’s heavenly vocation, 

or for the supreme good, or separate him from it (6). 

(1) The recognition of marriage as a divine ordinance embraces 
for the Christian a series of conditions, in which for him marriage 
possesses a divine significance. The one side refers to the history 
of the race, and the counsels and deeds of God therein, as when, 
€.g., the separation and destination of the sexes are recognised as the 
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divinely ordained condition of the creature, under which the rule of 
the race over the earth and, after the fall, the birth of the Son of 
man, the Lord and Redeemer of the world, and in this birth the 
restoration of the true rule over the earth of the human race, were 
to be brought about. The other side of those divinely significant 
constituent elements refers to the relation of the destination of the 
sexes, and of its fulfilment in marriage, to the normal development 
of individuals in all times for the kingdom of God; and it is this 

side alone which is to be taken into consideration for our in- 
vestigation. In the relation of the sexes, therefore, the Christian 
recognises a condition of nature which to him, simply according 
to the express declaration of Christ, the Creator and Redeemer of 
human nature, must bear the character of a divine institution. 
The saying of Christ, in which the words of the Old Testament 
are repeated, is to him an express authority on this point (6 0 Oeos 
ouvetevéev, x.T.r., Matt. xix. 6; comp. with Gen. i. 27, 28, i. 18, 
22). Hrom the same passage also flows the testimony for this, 
that that which makes a marriage to be a marriage, and without 
which it is not what it should be, and wherein lies its distinguish- 
ing peculiarity from every other form of communion, is the object 
of sexual union (€covras of dvo eis capka pilav, Gen. il. 24; Matt. 

xix. 5; Eph. v. 31; 7H yuvacxt 6 dvinp tiv dpetdny amrodiSoTo" 
opoiws Sé Kal 4 yur Td avdpi 7) yun Tod iSiov c@paTos ovK €Eov- 
ovate, aN Oo avnp* opmoiws Sé Kal o avip Tod idiov THpmaTos ovK 
éLovatater, GAN 2) yun, 1 Cor. vii. 3, 4).° But that which distin- 
guishes communion in marriage from the unmarital intercourse, is 
the consciousness that this sexual communion is only intended to be 
the natural basis (corresponding to the natural sexual duty of man) 

for a relation which is a personal and vital communion for the 
whole duration of life, and is entered upon for the purpose of mutual 
participation in all the relations of that problem of life appointed 
for man by God (Matt. v. 32, xix. 2; Rom. vu. 2, 3). Hence 

comes the insight, that the union of the sexes makes up in truth 

the peculiar essence of marriage, but that the sexual communion 

of a wedlock pleasing to God cannot be thought of without that 

reciprocal personal confidence and that spiritual esteem, which is 

the necessary condition of a voluntary union of the lot of life for 

its whole duration. For the aim of marriage does not resolve itself 

into its natural basis, but this is only the peculiar substratum of 

wedlock for a relation of communion which comprises in itself all 

those higher moral and personal postulates and requirements by 
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which the God-pleasing solving of the problem of a community of 
life and vocation, entered into for the whole duration of life, is 
conditioned. Therein also is the moral significance of marriage 
determined. It is in itself a moral relation, not on account of that 
which perhaps may further be looked upon as the fruit and result 
of marriage. In particular, the propagation of children is not to 
be named as the aim of marriage union, as if marriage and the 

conjugal fellowship, apart from the attainment of this object, were 
displeasing to God. Nay, rather the Christian knows that the fruit 
of the marriage union is not a thing lying absolutely within his 

own power, but as the grant of the divine blessing (Gen. i. 28 ; 
Ps. exxvii. 3), which God according to His grace attaches to the 
fulfilment of marriage—the sexual union—without its being the case 

that in cases where God does not give the blessing, or where the 
marriage fellowship is effectuated apart from the certainty of being 
able to beget children, that marriage fellowship should be contrary 

to the character of marriage. On the contrary, the word of the 
apostle holds good (1 Cor. vii. 5), from which it fully follows that 
the sexual intercourse simply of itself is the fulfilment of the end 
of marriage (u7 aTooTepetTe GAANAOUS, EL MTL av EK TUUhw@VOU 
Tpos Kalpov va cXoAdTNTE TH Tpocevy}—comp. the note (3), § 44— 

Kal Tansy él TO avTO ATE, iva pH TeLtpaty Vwas O caTavas 
d1a TY axkpaciav voy). If now this sexual intercourse of mar- 
riage is a divine ordinance, there must be in it simply as such a 
good, a divine blessing. Now this lies, apart from the granted 
blessing of children, and the other accidental gifts and virtues of 
the husband, just in the sexual intercourse itself, as a contrast not 

only to unnatural and ungodly self-gratification, but also to that 
self-denial which is also opposed to God and to nature, as a divinely 
ordained service with body and spirit in the vocation of sex, as self- 

forgetting and self-renouncing love, wherein one loves another as 
one’s self, as one’s own body, as one’s own Ego (ayarrav ws To 

éavTod c@pma, @s éavTov, Eph. v. 28, 33). That this love of the 
other is at the same time gratification of self, is just as natural 
as that every attainment of a God-appointed end of life is a 
pleasure and joy of the heart. But that the sexual intercourse 
of marriage possesses quite a different character from the selfish, 
ungodly sexual enjoyment outside of marriage, lies just in this, 
that a man by virtue of sexual intercourse in wedlock places him- 
self in the service of self-denying fellowship of life and vocation, 
and that the satisfaction of the sexual instinct here is but the 
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foundation of a relation in which a man, both in spirit and in 
body, and for all circumstances of life, actually renounces all 
selfish aims, and has entered into a fellowship of life, since he 

_ knows he is indissolubly bound to another, to serve that other with 
his body and spirit. 

This blessing the divine ordinance of marriage hints at through 
its very form. So far as, on the way of natural inclination of heart 
and its divinely ordained gratification, it is possible to experience 
what is really a self-sacrificing communion of life, which comprises 
both body and soul; so far as it is possible, on the soil of this 
natural and earthly life, and in the form of such fellowship of life, 
to understand by one’s own state the nature of divine love; so far, 
but no further, is this understanding brought nigh to us in mar- 
riage itself. For it is also only the earthly embodiment of a rela- 
tion, of which the thought and eternal divine truth are not opened 

up by the relation itself. Marriage is the divinely appointed ordi- 
nance and form, within which the spirit of divine love can find on 
earth, and agreeably to nature, its most unlimited exercise, and in 
such operation can teach us to measure the fulness of divine love ; 
but marriage itself brings not nor effects this spirit of pure, divine 
love. It is merely the vessel which is prepared for it: the spirit 
and the power of divine love come not out of the earthly copy of 
this divine communion of love. Rather does the Christian recog- 
nise that the ordinance of itself does not at all guard against the 
pollution and desecration by selfishness of every kind; that by 
nature the heart of every man is inclined to the abuse of the 
divine institution; that the fulness of protection against such 
abuse comes not to the heart out of the divine ordinance of 

wedlock, but from the grace of the new covenant; and that this 

grace is procured for him not through marriage, but through the 

word, baptism, the Lord’s Supper, the repentance and the faith of 

the New Testament; on which account it is impossible for him to 

call this divine ordinance (through a misunderstanding of Kph. 

vy. 32) a sacrament in the same sense that baptism and the Lord's 

Supper are so called. 
(2) On the ground of such knowledge, therefore, the natural 

procedure of the Christian is a desire for marriage. The victory 

over all selfishness appears here in the subordination of the desire 

to the guidance of God, which is to be discerned in the bodily 

endowment, the position and providential dispensation of life. 

Where such especial circumstances do not allow us to recognise 
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the suppression of such a wish as the will of God, there the desire 
is natural and ordained of God ; and, on the other hand, abstaining 
from wedlock is capricious and arbitrary. The nature of these 
circumstances may in a measure be known by their analogy to 
those conditions of things which the apostle had in view (1 Cor. 
vil.), although even there he only speaks of conditions which make 
abstaining from marriage advisable, and not of such as allow us — 
to recognise abstinence as the absolute will of God with regard 
to individuals. He calls the remaining single something good 

(karov, vers. 1, 8, 26); nay, in a certain relation, the better (xpetc- 
cov Trovet, ver. 28; comp. the paxapiwtépa éoriv, ver. 40), although 

not done in depreciation of marriage, which even there is called 
something good (cadas rovet, ver. 38), but in respect to the care 
and affliction peculiarly belonging to this time and this world, and. 
from a desire to be able to bestow undivided care upon that which is 
the Lord’s (comp. vers. 26, 28, 32; and v. Hofmann, Schriftbeweis, 
li. 2, p. 416 f.). And since the apostle places “the better” under 
the point of view of what is expedient for them (mpos To twav 
avTav atudopov, ver. 35), and of forbearance toward them (éyo 

dé tuav deidouat), in which he desires to spare them extreme 
afflictions (@AApu TH capKi, ver. 28), it is self-evident that, in con- 
trast to this, he cannot and does not call (vers. 28, 36) marrying 
or being married a sin, just as, certainly (and even at the present 
time) as it remains true, that for undivided attention to that which 
belongs to the Lord celibacy is more desirable than marriage, where 
other circumstances do not make marriage more advisable. For in 
this, according to the words of the apostle, regard must be had to 
that which is bestowed upon each individual as his peculiar gift of 

grace (Exactos idiov exer yapiopa éx Ocod o pev ovTws, 0 Sé ovTAS, 
ver. 7). Here from the context it is difficult to conceive any other 
meaning than that it is given to the one class to be able to renounce 
marriage, in order thus, in a way undistracted by the earthly cares 
of marriage, and undividedly, to serve the Lord, but to others even 
in marriage so to undergo the earthly cares, that they should form 
no hindrance in their devotion to their service in the kingdom of 

Christ. The apostle took this view not only indefinitely and in 
general, but in reflection on his own person in comparison with 
Peter and the other apostles (1 Cor. ix. 5), to whom their being © 
married formed no obstacle to their performance of the duties of 
their vocation in the kingdom of Christ. Whence it should become 

clear to the individual, whether the strength is given him to re- 



§ 52.) | MARRIAGE, AND ITS RELATION TO CHRISTIAN VIRTUE. 431 

nounce marriage; and where the opinion of possessing this gift has 

its limits, the apostle states immediately afterwards. It is that 
incapacity for abstinence which declares itself in a state of pas- 

’ sionate desire under the influence of the sexual instinct, in which 
state the entering into wedlock is much better than refraining from 
marriage (e¢ dé ov éyxparevovTal, yaynodtwcar Kpeittov yap éotw 
yapnoar 7 Tupova0at, ver. 9; dua Tas wopvelas Exactos THY éavTod 
yuvatka éxéTw, Kal ExaoTn Tov idiov dvdpa éxéTa, ver. 2; comp. 1 
Tim. v. 14). Only we would deliberately ignore the whole context 
of the discussion given in the Epistle to the Corinthians, and other 
statements of the apostle, if we wished to abuse the reference to 
the possible case of a lapse into unchastity, as if it were the 
apostle’s view of the import of marriage that it should be merely 
a safeguard against fornication. The apostle says nothing more 
than what is to be considered if one, without reference to his own 

- gift, nay, in opposition to his state, perversely renounces marriage 
or the use of it. That marriage, considered in itself, is no impedi- 
ment to cases of lapse into unchastity or adultery, is proved by that 
declaration of Christ, in which some, with the guilt of an equally 
perverted ignoring of the context, have wished to find that a higher 
enlightenment, by virtue of the mere consideration of the heavenly 
vocation of Christians, could move a Christian to remain unmarried. 
For that statement, “There are some eunuchs who have made them- 
selves eunuchs for the kingdom of heaven’s sake” (Matt. xix. 12), 
has exclusive reference to the remark of the disciples, that in such 
a case it would be a grievous thing to become married if a man 
might divorce his wife only in case of adultery (see ver. 9); and it 
says neither more nor less than this, that certainly it would be hard 
for selfish fleshly lust under such condition to take upon itself 

marriage as a heavy yoke, but that such Christians would under- 

stand Christ’s word, to whom by Christ’s grace it should be given 

even to make eunuchs of themselves for the kingdom of heaven’s 

sake, i.e. to root out the fleshly lust for the sake of God’s will 

(compare my treatise, die Ehescheidungsfrage, Stuttgard 1861, p. 

53 ff.). Thus it remains clear from the statement, that it is only 

the consideration of especial circumstances, which are independent 

of human self-will, which make the desire of marriage and entering 

upon it advisable or unadvisable, but by no means either one’s 

own caprice or the caprice of others, and that in the last case 

the kodvew yauely may be designated as unchristian in its nature 

(1 Tim. iv. 3). Finally, we find just as little in the divine dis- 
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pensation, by virtue of which marriage is dissolved by death, or a 
separation is brought about by divorce (see afterwards), any im- 
pediment for him on whom such loss has fallen blamelessly, to the 

desire or entrance into a second marriage. Marriage is not a 
communion. which by its peculiar and exclusive character binds two 
individuals together for this life and the life to come. On the 

contrary, the peculiarity of the state of wedlock is that of a relation 
limited to this world (comp. Rom. vil.; 1 Cor. vii. 39 ; the passage 
in Matt. xxii. 80, €v yap TH avactdce. ovTE yamotow, ovTE éxyap- 
Covtat, GAN ws ayyedot TOV Oeod ev ovpave eict). Even so does the 
apostle recommend a second marriage to the young widows, on 
grounds given (1 Cor. vii. 8,9; 1 Tim. v. 14). When, therefore, 
the apostle in the same epistle names it as a reproach to widows, to 
deacons, to bishops, if men should say of them that the woman was 
not the wife of one man, the man not the husband of one wife 

(juds yuvaixos avi, Evds avopos yuvn, 1 Tim. iil. 2, 13, v. 9; comp. 
with Tit. i. 6),—if this reproach in the first passage is placed on 

the same line with gluttony and covetousness, and the like, and in 

the four passages forms a part of the contrast to the traits of a 
good father of a family, of a good housewife, then the immediate 
context should have guarded us from understanding by the ex- 
pression husband of one wife, and so forth, one that had only once 
been married. Still more impossible would be the view, according 
to which those many times married would be like husbands of 
several wives—would be living, therefore, in a kind of polygamy— 
when we compare [the passage] with the counsel given by the 
apostle in the same epistle to a second marriage (comp. with 1 Cor. 
vii.), and with his distinct declarations of the perfect lawfulness of 

a second marriage after the loss of the first consort (Rom. vii.; 1 

Cor. vii.). The expression, consequently, can mean nothing else 
than /idelity to the marriage vow, in opposition to every violation of 

it, whether in actual bigamy, or in adultery, or in arbitrary divorce 
and re-marriage; in all which cases a person is no longer évos 

yuv7, pods avyp, and has lost the honour of a God-pleasing father 
of a family, or of that of a God-pleasing housewife before God and 
men. How much soever, therefore, especial circumstances may be 
conceived in which one repetition of marriage or several has in it 
something repugnant to the Christian or the general sentiment of 
mankind, so little, when these circumstances disappear, or other 
special circumstances justify and make such a step advisable, is 
second marriage against God’s ordinance; but the contrary assertion 
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binds the conscience of men with a human dogma instead of with 
the truth of God. 

The character of the desire for wedlock will and must corre- 
spond to the essential nature of marriage. That which under 
special circumstances, when entering into marriage does not appear 
unconditionally advisable, decides for the entering upon it, namely, 
the sexual instinct (1 Cor. vii. 9),—this same thing lies, whether we 
are conscious of it or no, at the root of the desire, by which a man is 
induced to enter into marriage as a true marriage, and for the ends 
of marriage. Hereby it is not asserted that the divinely ordered 
basis of marriage is to become predominant in the mutual attraction 
of the sexes, and that the desire of marriage and of entering into 
marriage shall only be recognised as justifiable in the proportion in 
which we are sensible of the sexual impulse, without before all things 
asking for the influence of that moral and spiritual appreciation in 
which the communion of our life with the other appears worthy to 
be desired. On the contrary, the moral and spiritual esteem of the 
character is the fundamental condition for the right entering into a 
tie which is to bind together man and wife for their earthly life- 
time; and the true virginity of the entrance into marriage rests in 
this very thing, that it is not the idea of the natural and sexual aspect 
of marriage, but of the spiritual and moral value of those who love 
each other, which satisfies the wakeful consciousness, and forms the 
true germ of personal attraction. But, on the other hand, there is 
no greater self-deception than when one desires to make the purity 
of the desire dependent on the absence of the sexual instinct, or on 

the so-called purely spiritual affection in which one pretends to 

desire the state of wedlock with a person of an opposite sex. For 

where the attraction of two persons of different sex is purely intel- 

lectual, not of a mixed spiritual and corporeal, sexual nature, there 

their mutual relation revolves within the limits of that respect and 

esteem, from which of itself it never comes to a desire for the 

communion of marriage. Christian virtue preserves itself, there- 

fore, in its entrance into wedlock, not by disregarding the sexual 

attraction, but by not allowing this for itself only, and as an isolated 

cause, to be the deciding motive for so doing, but by subordinating 

it to that higher moral and spiritual attraction in which alone lies 

the guarantee for a happy state of marriage. And this right 

conduct corresponds also to the nature of the communion of the 

sexes in wedlock, in which communion of the sexes is only the 

natural foundation of a moral personal communion of life and 

2E 
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vocation for the whole duration of life, and thus becomes the 
highest corporeal and spiritual communion upon earth. As this 
definition of marriage excludes the impurity of desire, where the 
sexual impulse seeks its gratification outside of marriage, so does it 
also exclude this, that we should seek in marriage nothing but 
sexual gratification ; that the personal relation before marriage and 

after entering on marriage should resolve itself into the sexual and 
corporeal aspect only; and that, by the exclusion of all personal 
mental and spiritual alternation of relation, or by ranking in a 
higher order the transitory communion of sex, which constitutes 
the foundation of marriage, above the spiritual communion, wherein 
the imperishable charm and the crown of the marriage relation 
consists, we should approximate or level the human tie of marriage 
to the sexual fellowship of the brutes. Nothing of this can occur 
where the spirit is alive, which sees in the communion of the sexes 

only the natural basis of the highest bodily and mental personal 
communion of life and vocation, as it is appointed for man, and in 
this shape also for man alone. 

This spirit of itself impels us to the preservation of marriage as 
a monogamy. But where the sexual instinct arrives at an exclusive 
and unjustifiable ascendency, and, in place of a personal com- 
munion of love, the possession of the spouse appears the possession 
of a mere object and means of gratification, or where man seeks 
the end of the marriage communion of the sexes not in that com- 
munion itself, but in its further consequence—in the propagation 
of children—there is polygamy, no matter in what form, a natural 

result of the predominance of this perverted sentiment. This last 
error it was which caused, for example, the polygamies of the 
patriarchs of the people of Israel (Abraham and Jacob),—a rela- 
tion which nowhere in the Old Testament is mentioned with 
approval; nay, rather, is actually set down as something abnormal, 
since the theocratic blessing, according to God’s will, passes on to 
the sons of the first and lawful wife, as to Isaac, Judah, and not to 
the sons of the concubines or of the additional wife, as Ishmael, 

Joseph, etc. And it has justly been found to be significant, that 
this violation of the original order of things began with one of the 

race of Cain (Gen. iv. 19). That it is a violation of that original 
order, is shown by the words of Christ and His apostles in the 
appeal to the divine creation of one wife for the first man (Gen. 1. 
and ii.),—an original order, by the way, which continually finds 
renewed confirmation in the continued numerical relation of the 
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sexes. According to these words of Christ and His apostles, the 
ungodliness of adultery consists in this, that the adulterer, by virtue 

of his sexual intercourse with another, is no longer the spouse of 
one other, but of more. Where more than two have become one 
flesh, there a violation of the original order of the communion of 
the sexes has taken place (comp. Matt. xix., 1 Cor. vii., 1 Tim. iii., 
with Eph. v.). And this relation of monogamy is then the only 
natural one, when communion of the sexes coincides with personal 
communion of life and vocation. There occurs, but in a more 
powerful manner, that exclusiveness which, for example, is the 
characteristic trait of personal friendship, in which it is justly 
called unnatural when one shows the same spiritual and confidential 
devotion towards all; whereas we find it only natural when one 
before all others, and in such a way as none other, is the beloved 
of the heart. In order perfectly to enter in the communion of the 
sexes into the highest form of the communion of personal life, the 
highest personal attraction and the greatest personal confidence is 
the natural and necessary preliminary condition ; and when this is 
truly found, it can by its very nature thus—in this sexual, mixed 
bodily and spiritual, personal manner—exist only between two 
persons, or else there steps into the place of the highest personal 
devotion, as an ungodly distortion of that communion of the sexes, 
the exclusive dominion of lust in transitory animal gratification. 

Then, further, from marriage, as the sexual and personal com- 
munion of life, Christian knowledge attains to the just understand- 

ing and right appreciation of that.sort of mental attraction which 

conditions the prosperity and happiness of marriage. As on one 

side the merely spiritual attraction, without that of the sex and 

the person, is looked upon by it as incongruous with the aims 

and nature of wedlock, so also it could not permit, as a motive for 

entering into a personal communion for life, an inclination which 

is a mere appreciation of endowments of an intellectual nature, and 

not of the personal character, or mere approval of the personality 

in itself, but not of that personality in its position with reference 

to the kingdom of Christ. For that life-communion which we 

enter into in marriage, embraces all the life-relations of the person- 

ality; and if a Christian, in any personal partiality, is conscious 

that he will be obliged to exclude from his estimate of the other 

one phase of the personal life, perhaps entirely in its highest rela- 

tion, then would a desire of personal union be contrary to the - 

nature and the purpose of marriage, and contrary to the individual 
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position of the desirer to Christ. In a Christian communion of life, 
the chief condition is certainly mutual confidence and mutual love, 
that they should look one upon the other as being “ fellow-heirs 
of the grace of life” (1 Pet. iii. 7). And thus the consciousness of 
a communion of mutual grace and faith must be present to the 
Christian, as the chief condition for a blessed entrance into wedlock. 
Christian insight will, however, exercise itself in its requisitions in 
keeping to the right limits. One will not devise these or those 
external tokens for the hidden man of the heart, and estimate by 
such exterior signs the worth of a future spouse; but will hold fast 

the fact that the incorporation into the kingdom of God is a work 

of God’s grace in the heart,—the working of His word and sacra- 
ment, growing with the divine training in the earthly course and 
maturity of life.—and will therefore, especially where one at a 

youthful age wishes to enter the married state, not lay down as a 
condition of the Christian marriage-tie the fiction of a Christian 
maturity, which at such an age rarely if ever exists, and is just 
only attained in God’s own way in the development of the earthly 
life. But, instead of wishing to recognise in outward behaviour 
the presence of the grace of God, one will at once proceed in God’s 
name to the bond of wedlock, where no actual evidence is given in 
word or deed, in sentiment or mode of behaviour, that the object 
of our choice has consciously abandoned the grace of that kingdom 
in whose community he has been planted by the sacrament of 

baptism. 
(3) This consciousness of the Christian, that he desires as a 

Christian to enter on his marriage; that he needs for the prosperity 
of the same the blessing of his Lord, and that purification of the 
heart which is His work; that he desires and may take this step as 

a member of the Christian community, before its eyes and with its 
blessing,—this it is which makes the entrance into wedlock without 
the blessing of the church unnatural and impossible for the Chris- 
tian, quite irrespective of the fact whether the Christian state makes 
the civil recognition of such marriage dependent on such blessing 
or not. For certainly it is not the blessing of the church of Jesus 

Christ which makes a matriage a true and genuine one, but rather 
the blessing of the church is the attestation of a true and virtual 

marriage-tie, which the Christian, as a member of a Christian com- 
munity, must desire as necessary for the ratification of marriage, if 
he will be “ married in the Lord” (yapety év Kupi@, 1 Cor. vii. 39), 
and in taking this step wishes to present himself before Christ and 
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His church, and has no reason in such a step to hide himself from 
the eyes of Christ and of His church. But just because it is only 
the consciousness of a Christian marriage, and one well-pleasing to 
Christ, which impels the Christian to desire the church’s blessing, 
and in which he may hope to receive its blessing; and because, 
conversely, he knows that such a tie entered into in opposition to 
God does not become by the church’s blessing a God-pleasing, true, 
and genuine bond of wedlock,—therefore does the Christian guard 
himself against the delusion that an invalid and surreptitious mar- 
riage, perpetrated by fraud or force, or that a blessing dispensed un- 
conscientiously by the servants of the church, can render a marriage 
in opposition to God’s will a valid one, even if the civil code of 
laws should permit the mischief of allowing such marriages entered 
into in an unhallowed way, or blessed in an unhallowed way, to be 
regarded and treated in a civil light as virtual and valid marriages. 

(4) Marriage itself, entered into in Christ, and cherished in the 
spirit of Christ, preserves for the married the blessing of its natural 
objects, by the maintenance of that distinction of the sexes appointed 
by God in its mutual relation, viz. in the proper dominion of the 
man and the:true obedience of the wife. This the Christian knows 
to have been established at the original creation of man and wife ; 

not that, apart from or independent of the marriage communion, 
the vocation of the woman should be merely service, and that of the 
man sovereignty (1 Cor. xi. 11, 7Aqv ove yuv) ywpis avdpos, ovTe 
avnp yapis yuvatkos, év Kupi): for, e.g., in the maternal vocation 
the woman’s office is even for the male child to represent the train- 
ing sovereigaty of God with respect to her son (@omep yap 1) yur) 
éx Tov avopos, cttw Kal o avijp Sua THS yuvatkos’ Ta 5é wavTa éx 
tod cod, 1 Cor. xi. 12). But in the relation of marriage as man 
with respect to his wife, and as wife with respect to her husband, 
there is the man in his rule the image and glory of God, the 
woman in her service the glory of the man; and in this relation 

that reaches its fulfilment which the manner of the original creation 
(and, indeed, for the communion of marriage) incorporated in the 
nature of the two sexes (dvip eixav Kat ofa Ocod imapywv' yuri) Sé 

Sd£a avdpds: ob ydp éotiv avnp ex yuvatKds, GAR yuvi) EE dvdpos Kal 

yap ove éxricOn dvnp Sid tiv yuvaixa, GdXA yuri) dia Tov avédpa, 

1 Cor. xi. 8, 9; comp. with 1 Tim. ii. 13, Gen. ii. 22). But that 

which, by the curse of sin, was changed in this relation to an 

absence of blessing (comp. 1 Tim. ii. 14 with Gen. iii. 16), which 

reached its accomplishment in the wicked, selfish tyranny on the 
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part of the man, and the wicked throwing of herself away, the 
selfish surrender of the woman to the desires of the man,—that 
is on both sides done away with in Christian wedlock, by partici- 
pation in the same grace, by membership in the same body of 
Christ through the spirit of Christian love, where the love of the 
man honours the vocation of grace of the woman, instead of enslav- 
ing the woman in selfish severity (Col. ili. 19, 47) auxpaiveoOe mpos 
avtTas),—where the proof of the self-forgetting love of the husband 
is only guided by the affectionate consideration of the natural weak- 

ness of the woman, which is to find its strength just in the minister- 
ing sovereignty of the husband (comp. Eph. v. 25-31 with 1 Pet. 
lil. 7, ot avdpes . . . cuvotxodytes KaTa yvoow, as acbevertépw 
oKEvEL TH yuvalKel@ aTrovéwovTes TLUNY, WS Kab oUYKANPOVOLOL 
yvdpitos Cwijs); while the reverence of the woman for the man, and 
her obedience, applies not to the man as man, but to him in his 
eodly vocation, or as to the Lord (vrotdccecbar Th avbpi, poBeicbar 
Tov avopa ws Tov Kvptov, comp. Eph. v. 33 with ver. 22; 1 Pet. 
ii. 7 f.3 vrotdocecOas év Kupio, Col. ili. 18); and thus the respon- 
sive sélf-forgetting love maintains that pure gentleness which pre- 
serves the ruling will of the husband from selfish harshness, so that 
the love of both husband and wife only makes them mindful how 
they should both be mutually subject to one another in the fear 
of Christ (6rotaccopevor adrArjros €v PO8@ Xpictod, Eph. v. 21). 

(5) Frivolity in entering upon marriage—which is excluded by 
the spirit of Christian knowledge, to which marriage is a holy voca- 
tion of life and a holy personal communion of life—consists in that 
unholy frame of mind, in which the choice cannot be kept within 
bounds by a regard to the necessary qualities of the spouse, or to 
the will of God in the individual course and position of life, or to 
the right of consent on the part of those in obedience to whom the 
individual as a member of a family is placed. In regard to the 
last point, it is the Christian insight into the nature and importance 

of the family which springs from wedlock which herein leads us on 
the right road (compare on this point the following paragraph). 
But since here already, where the question turns upon the right 
entering upon marriage, the question presses itself upon us, how far 
the force of the parental will may be justified in opposing limits to 
our own choice, this point may at once and briefly be settled in this 
place naturally, not in the sense of a positive legal determination, 
as the community of the church or state settles it, but in the light 
of moral justification and duty, in the way in which parents have 
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to lay down a standard, and children to recognise the regulative 
wishes of their parents. What Paul (1 Cor. vii. 36, 37) says with 
respect to a father’s will, may serve analogously to show how far 
it may decide the question of the marriage or non-marriage of a 
daughter. The apostle places this, in neither of the two cases, in 
such a way as if the parental decision was a matter of purely 
arbitrary caprice. The father must first have become convinced in 
his heart, and indeed in such a way that he makes the decision of 
his heart depend upon the way in which he has come clearly to 
understand the position of the child. According to this he judges 
whether he is master of his own will, while he knows his own will 
to be free from any determining necessity (wu éywv avayxnv) which 
may exist in the state of his child (comp. with px) éyew dvayeny, 
ver. 37, the consideration which in ver. 36 is claimed for the 
acynuovel ... av 7 vTrépaxpos). By analogy with this, we should 
be justified in saying that even there, where it was not a question 
of marrying or not marrying, but simply of the latter, the expres- 
sion of the wish of the parents is justified, and son and daughter 
are bound to give it consideration. And the moral affection of 
children will not demand the recognition of the just right of 
majority and independence, but in all cases will seek for the con- 
sent of their parents as for a blessing on their marriage. The 
positive command of parents, however, to marry this or that person 
is, from the very nature of that unconstrained inclination which the 

very essence of marriage lays claim to, out of the lawful jurisdic- 
tion of parental authority. And an unconditional authority to 

forbid marriage can neither be conceded to parents, nor can a duty 

of unconditional obedience be imposed upon children, if the refusal 

of parents is tainted with injustice; and the right is conceded to 

son or daughter by public law to free themselves from the unjust 

invasion of their free independence on the part of their parents. 

For Christianity recognises no right of parental authority without 

a moral motive; and in the case of children who have grown up to 

independence of resolution and decision, no duty of obedience apart 

from a moral feeling. Neither under the appeal to parental right 

may an immoral pretension be hidden; nor may such be granted 

or recognised under the name of filial obedience, whether this pre- 

tension assume the shape of command or prohibition. Purely 

arbitrary authority is excluded on both sides: on that of the parents 

by the moral and religious care for the child, and on that of the 

children by moral and religious affection towards the parents. No 
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absolute rule on either side can be laid down: the nature of the © 
individual instance must decide in all cases. The main point is, 

whether children and parents can justify and answer for their 
conduct, not to each other, but to the Lord. That, moreover, the 
future fate of marriage is essentially determined by the mode of 
forming the tie in the married relation, and that it is seldom 
possible afterwards to rectify what is done in this matter against 
God’s ordinance, may be considered scarcely to need mention, if 
this sin were not one of almost constant occurrence. 

To guard against any breach of marriage in our social inter- 
course with others of the opposite sex, is, irrespective of the 
earnestness in which marriage and the sanctity of marriage is held 
by the Christian (rTiusos 0 ydpuos év tact, Kab 7 KolTn apiavTos 
mopvous 5é Kal pouyods Kpiwet 0 Oeds, Heb. xiii. 4), and of those 
weapons of grace which he possesses for the struggle, an easy 
matter for the Christian frame of mind, because the Christian re- 
cognises the beginning of sin, and because for him even a glance 

of concupiscence on the wife of another is a commission of adultery 
in the heart (as 0 BXérwv yuvatca pos TO emiOupnoat adTny dn 
ewoiyevoev adbtiyy év TH Kapdia avtrod, Matt. v. 28). 

Finally, for the Christian sentiment, to which the sexual com- 
munion of marriage is an entering into an association of life and 
duties, which from its nature is to have a life-long permanence, two 
grounds alone, apart from the sundering of the tie by death, can be 
conceived as dissolving this bond by human culpability. The one 
is by the sinful violation of the substantial character of wedlock 
brought about by a fault on the part of one of its members, by 
reason of which the guilty party forfeits a right to the continuation 
of the tie, and hereby gives to the blameless partner a justification 
for dissolving the still existing marriage, or for causing its dissolu- 
tion. One offence alone is mentioned in Scripture (Matt. v. 32, 

xix. 9, and the parallel passages in the other evangelists) as a 
ground for a moral right to dissolve an existing marriage—that of 
adultery. Another reason which we may conceive for the dis- 
solution of the married communion which is entered upon for life, 
consists in the sinful disruption of the tie itself, z.2. in the culpable 
deprivation of possession which one spouse inflicts upon the other, 
in such a manner that there can no longer be a question of the 
continuance of marriage. This is that culpable separation which 
Paul has in view (1 Cor. vii.), and in which he pronounces one so 
deprived of possession, without blame on his part, free of the duty 
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of considering himself still bound to the depriver (vii. 15, 2 6 
dmvotos yopiterat, yopilécbw: ov Sedodrwtar 0 ddeddds 7} 7) ddeAd}) 
év tots TovovTos). Neither in the one nor in the other case is 
it declared that the innocent party must there dissolve the still 
existing marriage or cause it to be dissolved, here look upon the 

dissolved and disrupted wedlock as also for him dissolved and torn 
asunder; but only that he has a right in the one case to dissolve the 
still existing marriage, in the other case to be allowed to consider 

himself in his own person free, and no longer bound to a marriage 
which has already ceased to exist. On the ground for so viewing 
the two expressions of Scripture, and on the way in which they are 
destined to regulate the conscientious behaviour of the Christian, and 
how from them are developed privileges for the community, with- 
out these declarations being of themselves of the nature of legisla- 
tive rules, [ may refer toa work of mine I have before mentioned— 
die Ehescheidungsfrage. The question of the law of marriage does 
not here come into consideration, but only the moral sentiment of 
the Christian, which prevents him from thinking of a dissolution 
of the marriage-tie, except in the case of ungodly crime on the part 
of the partner, by which such a one either forfeits his right in 
marriage, or has in matter of fact robbed the other party of the 
state of marriage. And if civil society in its sphere and by its 
legislation may perhaps, as in the case of Israel, admit, on account 
of the hardness of men’s hearts, other reasons for divorce (comp. 
Matt. xix. 8), yet will the genuine Christian in his own person 
never lay claim to such grounds of divorce, nor will he ever or in 
any form be able in the name of Jesus Christ to pronounce such 
divorce or such re-marriage on these grounds good. ‘The protec- 
tion possessed by the Christian against the misery and trouble of 
the married state by which the world is polluted and troubled, is 

Christian conscientiousness in entering upon and in the cherishing 

of marriage. 
(6) The evil passion is the selfish selling of the heart to the 

possession and will of one’s spouse, accompanied by an under- 

valuing of the will of God in the vocation of marriage, and in the 

vocation of the married with respect to the kingdom of God, as 

well as in the disregard of that difference in which even in the state 

of wedlock the common possession of inferior blessings must be 

subordinated to the mutual possession and mutual guardianship of 

those of a higher nature. Hence the fulfilling of household and 

other virtues of the calling not for the sake of the spouse, but for 
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that of God and of His divine word (comp. e.g. Tit. ii. 5); the placing 
in a lower rank of the relations to one’s partner as compared with 
our relations to God (according to the analogy of 1 Cor. vii. 1-6) ; 
in short, the having a wife as if one had not (1 Cor. vii. 29). But 
in the sanctity of self-denying love alone the married relation is 
and remains analogous to that mystery in which the love of Christ 
stands to His church; and the latter also is, like the wife from her 

husband, flesh of His flesh, bone of His bone. See Eph. v. 21-32. 

53. A. b. The Family, and its Relation to the Realization of 

Christian Virtue. 

The distinct character which belongs to the family as the result 

of the tie of marriage, is that of descent or blood-relationship. 

By virtue of this, every individual human being finds himself in 

a social relation which is totally independent of his own choosing— 

whose natural force, as the supporter of the higher moral aims, and 

as a means of education for the ends of our earthly human social 

existence, it is the problem of Christian virtue to recognise, to 

reculate, and to sanctify. And wherever that family state which 

is the result of marriage has concentrated itself into the narrowest 

circle of the household, and separated itself into a community of 

which we allow not only the members of the family, but also other 

inmates of the household as helpers and servants in the family 

vocation, to partake, there Christian virtue manifests itself, by 

transferring also to all members of the household that which it has 

recognised as the power, right, and duty of a true family affection. 

That everything which is called a household should be supported 

by the spirit of that true family love, is the most immediate object 

of Christian family virtue (1). The sincerity of this family love, 
however, as it is destined to be the soul of the household, shows 

itself further in this, that it maintains intact the self-denial of 

affection, as it is involved in the natural and mutual higher and 

lower rank of the members of the family and the household, ze. 

that it equally preserves the display of family affection in the 

limits of that personal higher and lower rank which properly 

belongs to the vocation of the different members of the family and 

household, as it keeps the accomplishment of that higher and lower 
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ordering in the limits not alone of the natural, but of the divinely 

sanctioned affection, and thus not less checks the worldly absence 

of love, than inordinate affection in the relations of the members of 

the family and household to each other (2). As, however, the 

maintenance of the vocation of each member in its proper limits 

and its proper tasks is a problem of Christian family virtue, so 

does the same hold good for the maintenance of those divinely 

appointed natural limits, in which individual family groups are 

comprised and separated from those of others. The more closely 

and intimately, through consanguinity and affinity, the moral ties 

of connection of piety and of higher and lower rank are already 

fixed in nature by divine appointment, so much the more ungodly 

and unnatural it is for the Christian to break this order of con- 

nection, once for all and already laid down, by a disregard of a 

reverential dread of the already existing family ties, in its stead to 

place the matrimonial bond of sexual fellowship by a wicked exercise 

of arbitrary power,—to traverse one order of things with another, 

and thus to destroy both. Herein lies the moral ground of the 

horror of marriage within near degrees of blood-relationship, and 

of the duty of the Christian family spirit to guard as holy those 

natural limitations which lie in this relationship against the con- 

fusion of sexual attraction, as being a divine arrangement (3). 

But it is, above all, the business of the Christian family spirit to 

keep the appreciation of the natural force of family affection itself 

within its just bounds, and even in it to recognise only the natural 

basis of higher moral relations and duties; to check the blindness 

and pretended despotism of purely human and natural family love ; 

and to take heed that we do not raise up, out of the limitation to the 

possession of earthly and human family happiness and enjoyment, 

a barrier ‘and a rampart against the coming in of the Spirit of God 

into the house, and against the just subordination of all family 

relations to the higher ends of the community of God’s kingdom ; 

nay, also, even to the higher task of the social community, which 

is to be placed in a higher rank than the spirit of family (4). For, 

superior to the private bond of family affection and family privi- 

leges stands the ordinance of the community and of public law, to 
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which the family and its vocation: only stand in the relation of a 

part to the great whole; which comprises the family in it, but is 

not comprised by it; and for which the family offers types of a 
real fellowship of love, without being able by their means to main- 

tain in its due force the objective bonds of the community; while, 

conversely, the public community guards by right and law the 

existence of the family in its fundamental import for the public 

society as a legal institution; and while, again, that which the family 

offers to us as an earthly type of a natural innate love reaches only, 

in the fellowship of the kingdom of Christ, its perfect and holy 

realization in that brotherly and sisterly affection which is born of 

God (5). 

(1) That marriage and family are as closely related to each 
other as foundation and superstructure, is evident of itself. But 
strange is the requisition which is thence derived, that we should 
not take into consideration the nature of the family and the spirit 
of the family by itself. For the communion of the sexes, as it 
determines the nature of marriage, does not come at all into con- 
sideration in regard to the family which springs from marriage; so 

that it either must be directly excluded from the relations that bind 

together the members of the family, or in any case may not be 
named as the bond of union in which, under all circumstances, the 
nature of the relations of family associations lies. The existence 
of the family is therefore the natural and divinely blessed result 

of marriage. The personal communion of two individuals of 
different sexes enlarges itself in the family to a community of 
many persons in dependence on the founders of the family. The 
blessing which marriage confers upon those whom it has united 
extends itself, by means of the family state and in the family, to 
the human race. But as the family condition itself is by no means 
the free union of two persons for the fulfilment of the natural 
purpose of the sexes, but presupposes this, and is its natural result 
and consequence, therefore also the blessing which, by virtue of 
the family state, comes to family affection is brought about in a 
different way than to the married in wedlock. There are, it is 
true, the same elements of unselfish affection, of higher and lower 
ordering in personal position, in which the moral and educational 
importance of the family relation is shown. But, whereas with 
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the married the spirit of a true community of the sexes supposes 
these moral elements by the voluntary establishment of a new re- 
lation, and finds itself with them in this self-formed relation, these 

_ same elements are found in the family apart from all reference to 

a communion of the sexes, by virtue of innate and natural instinct, 
by virtue of an innate social relation, by virtue of a personal and 
mutual relation founded on birth and descent, and on a spirit of 
good-will and affection resting on this. This is a divine dispen- 
sation of the greatest moment, that, just by virtue of the family 
ties (in which the existence of the race continually renews and 
increases itself, and which is the foundation of all future human 
society), the individual life of man is destined to find itself in a 
fellowship whose intrinsic nature and order suggest to man the 
sentiment and display of a self-subjecting, self-denying love, as 
that which is natural; only not in the sense of a natural necessity, 
but “naturally,” as a result of instincts which are innate, of a 
mixed spiritual and corporeal nature, and according to the nature 
of that community which has surrounded man from the commence- 
ment of his existence with the charms and impulses for him peculiar 
to its nature. To recognise this as a blessing given by God to His 
creatures, and to feel as a severe affliction the destiny of being 
deprived of this family society, as it may occur through death or 
the fault of men—all this suggests itself to the Christian as readily 
as he, on the other hand, knows how often family impulses can 
become a curse to men,—how closely to all that is inborn sin and 

corruption cleave, from which it must first be purified in order to be 

a natural determination in the sense in which such is a creaturely 

ordinance of God,—and how little on this account the empirical 

state of the family in itself is for the Christian that moral blessing 

which is to be struggled for and obtained on the ground of this 

union and within its sphere, but only the vehicle of a divinely 

ordained fruitful soil, on which with due care the plants of natural 

human and God-pleasing affection can and are intended to ger- 

minate. «As an institution established in the order of creation for 

the education of man, the family union has a divinely moral signi- 

fication ; but whether it remains what it is and should be, lies not 

in the magical influence of the ordinance, but depends on the moral 

estimation of this blessing on the part of those who stand within its 

sphere. 
The order of the community which associates individuals more 

closely with each other is given in blood-relationship itself. But 
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the outward form in which it attains a more intense effect is that 
of the household. So far as this is founded on marriage, it com- 
prises those united together by the fellowship of descent. In this 
sphere has to be developed that which is called natural and inborn 
family affection. The first sign, however, that this family love is 
not of a selfish nature, and does not resolve itself into egotistical 

covetousness and selfish pleasure, must be shown in this, that it 
forms the atmosphere of the house in which one feels it incumbent 
to let all take a part who stand in nearer or more remote connec- 
tion with the house, above all those who by the family have been 
voluntarily admitted therein in order to be helps and servants in 
the family vocation. This is a point which expressly characterizes 
the true Christian family feeling, and renders it necessary, in the 
definition of the family, along with the narrower and proper family 
circle to mention in a wider sense also the members of the house- 
hold. That which, independently of the family and household 
circle, presents itself as a relation of mastership and servitude, has 
its law in the division of vocations appertaining to the human and 

civil community, and to that spirit of the kingdom of Christ ap- 
pointed to penetrate the social community. 

Since it lies in the nature of all divinely bestowed creature 
ordinances and endowments, that man should receive from them 
the impulse to seek and to find in them that which he has to 
recognise as the moral idea imparted to them by God, and the self- 
realization answering to it; therefore the blessing of that natural 

impulse (as it exists in the innate family order and family love) 
goes only so far as to lend to man natural relations and natural 
instincts, on whose ground the personally free conduct may develop 
and exercise itself in a God-pleasing form, and learn to discover 
and to love within the domain of the creature life the divine idea 
and the divine truth which God has placed within the reach of 
every one in the innate relations of his life on earth. But the 
more man is disposed not only totally to misapprehend and mis- 
appreciate the purpose of that natural impulse which has become 
his portion from God, but also to pervert the divine ordinance in 
this way, that he loses, in his love for the means of his education, 
the love for the divine ends of that education, and thus, in the 
cultivation of the natural love of family, loses sight of its peda- 
gogical importance for the understanding and the requirements 
of that community of love which prevails in the kingdom of God, 
so much the more is shown also in the family and its divine object 
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the spirit of the Christian sentiment as the spirit of true fulfilment 
of that which is ordained by nature. 

(2) The blessing which the limits of the vocation of the in- 
dividual members of the family circle, as of that of the household 
in a narrower or wider sense, are designed to bring in personal 
superiority and subordination, may by selfishness be destroyed in 
two ways, viz. either by perverting the law of love into a false 
equalization of the vocation of the members, or by not fulfilling 
the law of the ordering of vocation and its maintenance in a 
spirit of love, but making it felt in a manner repugnant to love. 
This unnatural violation of the order of nature may, under certain 
circumstances, assume a pseudo-Christian appearance. Thus the 
weak, ape-like love of parents, the neglect of righteous severity 
and discipline, borrows often the name of Christian mildness 

and indulgence. MHarshness and bitterness of training (épe0ifew, 
mapopyivey ta Téxva, Col. ili. 21, Eph. vi. 4) calls itself, on the 
contrary, Christian denial of natural love. Under the pretext of 
Christian maturity or Christian resolution, children often emanci- 
pate themselves from that paying of honour (tyuav, comp. Matt. 
xv. 4, Eph. vi. 1-3) which under all circumstances, even when 
direct reproaches ought to reach parents, must remain the form 
of childlike testimony. Not less is it to transmute the relation 
of Christian brotherhood (under which pretext servants from of 
old have cherished their lusts), the divinely appointed relation 
between masters and servants, into a false equality; or under the 
name of Christian liberty, and of Christian duty of reproof, to give 
themselves up to disobedience and opposition in place of obedience. 
(Comp. the reciprocal exhortations of the Apostles Paul and Peter 
to the slaves: of 8& muatods Eyovtes SeoroTas, pi) KaTappoverTwcar, 
Stu aderdol cioiy’ GARG WaAXOV SovANEVET MCA), OTL TLOTOL eet 
Kab ayarnroi, 1 Tim. vi. 2. OF oixérat, brotaccopevos év TavTt 
hoBo trois Seamrdrats, od pdvov Tots dyabois Kat érvetKéow, ada Kab 

Tots cxonwis. Todto yap ydpis, ef Sua cvveldnow Ocod tropéper 

Tis AUTas, Tdoxwv adicws, 1 Pet. u. 18 ff.) But the: perverted 

bearing of servants is also just as often met by a perverted bearing 

of masters, who either think, in the abandonment of their rights 

as masters, to make the servant sensible of the benefit of the 

relation of Christian brotherhood, or who, under the mask of a 

Christian assertion of their rights, disguise selfish and unloving 

harshness. Against all self-deception and hypocrisy of this kind 

reacts that one spirit of Christ, by virtue of which a man transfers 
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to the relation of family only that which he has recognised as the 
signification of his earthly calling, and of his earthly position in 
general; that is, that in the family also the fixing of limits is a 
divine order of things, which is not to be set aside, but maintained 
—maintained by the power of the Spirit of Christ, who is just as 
much a Spirit of righteousness as of self-denying, merciful love. 
For then the relation of parents to children becomes zraie/q Kal 
vovlecia Kupiov (Eph. vi. 4), in the power and after the model of 
that training in which God the Lord trains us men, His children 
(comp. especially Prov. iii. 11, 12, Heb. xii. 5 ff., ov dyad Kupios, 
madever mactuyot S€ wavta viov dv TapadéyeTat, and Prov. xiii. 24, 
xxiii. 18, 14, xxix. 15). For the end of parental care and labour 
is not the obedience of the child in general, but traxovew év 
Kupiq@ (Eph. vi. 1); and if there is once that obedience in the 
Lord, then also it will not be wanting in the seli-denying love of 
the child, who is far removed from being embittered by righteous 
chastisement (comp. Proy. xiii. 1), or from denying, in any way 

soever, pious, active love to his parents (Prov. xxiil. 22; comp. as a 
contrast to hypocritical piety, Mark vii. 11 ff.). And thus, through 
the one transference of the God-designed family relations into the 
relation to the will and spirit of a Christian, everywhere does the 
spirit of just fulfilment make itself felt without any disturbance of 
divinely ordered limits. For, according to the apostle, slaves render 
obedience to their masters “as to Christ” (Eph. vi. 5); and masters 

cause their servile condition to be forgotten by their treatment of 
them as brothers (Phile m. 15). In this way nothing is changed 
in the form (1 Cor. vii. 21), but all is new through the spirit of 
liberty in Christ, which alone gives to every earthly form its right 
character, and eelade: every perversion of earthly forms by selfish 

abuse (comp. 1 Cor. vii. 22). 
(3) The history of nations bears in law and morality evidence to 

the fact that the relation here touched upon is rooted in an ethos 
of human nature, and did not first become the object of the moral 
consciousness through the revelation of Christ. This is expressly 
confirmed by the Apostle Paul, when he reproaches the Corinthians 
that they allowed a scandalous connection which does not take 
place even among the heathen (as a res licita), viz. that a man, in 
violation of blood-relationship, should have intercourse with his 
father’s wife, i.e. his stepmother (1 Cor. v. 1). The tracing out of 
boundaries, as to how the knowledge of the ties of relationship 
within which marriage and the intercourse of the sexes is a sin, 
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differently defines the forbidden degrees in right and law, belongs 

not to the object of our work. But only in illustration of that 
upon which the question turns, it may be mentioned that this 
“horror nature” holds good unconditionally of marriages between 
parents and children as well as between brothers and sisters, between 
step-parents and step-children as well as between step-brothers and 

step-sisters; and more conditionally between uncle and niece, aunt 
and nephew, and between cousins. And when we call this a 
“horror nature,” it ought not to be forgotten that this horror has 
reference not only to the naturally existing awe and piety towards 
those relations of the community hereby laid down for individuals, 
but at the same time rests on the dread of violating that natural 
vocation by which the race should form and shape itself out of the 
family in historical succession, not as one family, but as one out of 
distinct and remote groups of families, by means of the marriage 
connection ever newly replenishing, extending, and diversifying 
itself. From a consideration of both these points, results that moral 
principle which lies at the root of this natural feeling of horror, 
and with which principle we are here only concerned. From their 
consideration also, we arrive at the understanding why this natural 
horror must necessarily follow a historical development. It could 
not hold good where, as in the days of the first creation, the whole 
race of humanity consisted of and was represented by one family. 
It must necessarily have arisen when, by the diffusion of the human 
race, the difference between family and race, the vocation of the 
family and that of the race stood out in a light growing ever 
clearer, and the duty of its vocation suggested to the family that it 
should watch over the natural and specific basis of its special organi- 

zation (established through blood-relationship and intermarriage), 
and the relations of piety thereby given, with just as much awe as 
conversely it must have become a matter of conscience to the com- 
munity to keep sacred the specific basis of the family organization, 
and to separate it from that specific way in which, through entering 
into marriage connections, the members of the race not yet united 
by family ties, nor bound to each other by specific and moral piety, 
are naturally destined to enlarge and extend in new family associa- 

tions the articulated organization of the whole. The horror of an 

obliteration and mixture of the specifically distinct natural basis of 

the organization of families and the race, and of the moral relations 

of attraction and of fellowship, which condition in a manner speci- 

fically distinct the organization of both these states,—this it is which 

abe 
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is the inmost germ of that general conscience with respect to the 
different degrees of family relationship which forbid wedlock. This 
has also come to be expressed in the law of Moses (Lev. xviii. and 
xx.), and indeed not only in reference to the relations of the nation 

of Israel, however much the exceptional case of the Levirate 
marriage (Deut. xxv. 5 ff.) rests on the specific importance of the 
individual family descent of the Israelites. This case can only serve 
in general analogy to make us understand that, in the more distant 
degrees of family relationship which arise from affinity, the rule 
is not an inviolable one, but only opposes its violation becoming a 
practice of general morality or immorality, while in individual cases 
of a peculiar character a justifiable exception is not inconceivable. 
But the more definitely the question turns upon the family bond in 
its relation to the general association of race, and conversely not 

upon the moral advantages of the individual’s private possession, 
but upon those of the community; so much the less can the con- 
science of individuals decide upon the right preservation of these 
advantages, but the general conscience of the community by public 

‘right and law, the observance of which then becomes a duty of 
Christian conscientiousness. On the development of this right, 
comp. eg. J. Stahl, Rechis- und Staatslehre, 2d ed. p. 354 ff.; 
also some pertinent remarks in Marheinecke, System of Theological 
Morals, pp. 500-502. 

(4) In the full recognition of the blessing and of the divine 
appointment and importance of the family and the family spirit, 
yet even here to assert its right limits and true liberty is essentially 
a power of the spirit of Christian piety. This exerts itself first of 
all in life within the family itself. The Christian spirit excludes 
here also all human slavery, and all deification of man. In an 
orderly way, the energy of this spirit is brought into play by the 
Christian deportment of parents, and the training of their children 
in this spirit, which is something quite distinct from mere instruc- 

tion in the doctrines of the Church, discourses concerning Chris- 
tianity and Christian truth—T[not that], but the personal attestation 
of Christian truth to the child in act, power, and life. Then will 
the liberty in Christ be preserved to the child, by which in the 
years of knowledge it will be able to decide how far the divine will 
has been presented to him in the will of his parents, and how far 
not. For Christian parents do not wish to train their children to 
an unconditional subjection to their will. In such a spirit, then, 

also will brothers and sisters be guarded against an idolatrous 
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mutual admiration, and servants from a blind surrender to ever'y - 
godly or ungodly act of will of their masters. But if this Christian 
family spirit does not take its rise from the heads of the family 
themselves, but makes a way for itself through the hearts of the 
subordinate members of the household, in that case it is the power 
and perception of this spirit which preserve the family from the 
misfortune, that the natural higher ordering of the heads of the 
family should become an ungodly obstacle to the influence of the 
Spirit of God, and the family obedience and family love should 
become an unholy impediment to the divinely willed attestation of the 
truth. For it is not family spirit and family pleasure which are the 
end of the ways of God upon earth, but a spirit of family which is 
subservient to the kingdom of God, and a family happiness that 
is happy in the peace of God. Therefore, even when the family 
happiness and the peace of the household should apparently give 
way before the entrance of the truth and the peace of God into a 
house, this does not deceive the Christian, nor entice him in any 
way to a denial of the truth for the sake of the maintenance of this 
happiness. For that saving truth here below is taken possession of 
with a struggle, the Christian has already experienced in his own 
heart; and that peace and that happiness which give way before 

the blessedness of the peace in Christ, show themselves in this very 
circumstance to be the peace and prosperity of ungodly selj-delusion. 
If, therefore, the chastising judgments of the Spirit of truth come 
upon the false peace of a household, the Christian is not terrified, 
and does not resist it, painfully as he feels and much as he sorrows 
under the infliction. For he remembers the prophetic declaration 
of his Master (Matt. x. 34-38, M7 vouionte ote 7dOov Paneiv 
elpnynv emt tiv ynv, K.T.r. “EyOpol tod avOparrov, of oixtaxol 
avtov, x.7.r. Comp. Mic. vii. 6). And equally well he knows what 

his task is, if the love he has for his own family should become 
a temptation to him to renounce the love and the imitation of his 
Master (Luke xiv. 26, El tus epyerae mpos pe, Kal od pice Tov 

matépa éavtod Kal Tv pntépa, Kab Ti yuvaiKa Kai Ta TEKVA, Kal 

Tovs adeAdovs Kal ras adedoas, Ere SE Kai THY EavTOd aux, ov 

Sivatat pov pabnris evat). This is the sacrifice of no slight 

happiness for the possession of a higher, but the sacrifice of a 

delusive and sin-corrupted happiness for the possession of that 

which is the true. And thus also is accomplished the gracious will 

of God not only towards the individual, but towards the family 

itself, when the man learns and teaches how to discriminate in his 
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family between the family blessing and the blessing of God. For 
precious as is the parental blessing, in which they bless their 

children in accordance with God’s will (comp. Eph. vi. 1-4), 
equally valueless is it if they bless in opposition to the will of God, 
and equally powerless is their curse if it contravenes the blessing 
of God (san Nb ban nop, Prov. xxvi. 2). 

(5) The Christian estimation of the family spirit and the family 
love preserves the divine blessing not only for the family, but also 
for the public community. On the one hand, namely, the Chris-: 
tian understands right well, that in the manner of family affection 
is given the natural type for the character of the social fellowship, 

in the way in which it is intended to unite together the members of 
the human race in general; that every vocation of superior rank, 
by virtue, age, and profession in life—as in the case of the old man, 
the teacher, the master—has the honours of a father, and finds its 

accomplishment in the manner of a father (comp. 1 Tim. v. 1, 
mpeaBuTepw ur) evTiTAHENS, AAA TapaKkdrel Os TaTépa; in reference 
to teachers the apostle’s exemplar, 1 Cor. iv. 14, 15, 1 Thess. 
ii. 11); that the right equality in personal friendship, as in the 
intercourse of mutual vocations, is intended to bear the character 
of brotherly love, etc.; nay, that the active operation of the Spirit 
of Christ in His kingdom aims at training men in brotherly and 
sisterly communion, so that the whole conception of this community 
and its affection resolves itself into this, r7v ddeXhOTHTA ayaTav 
(1 Pet. ii. 7). On the other hand, in this very thing the Christian 
recognises the fact that this form of community is the end of all 
earthly society, and is not the result of the natural spirit of the 
family, but of the Holy Ghost, and therefore cannot be obtained 
by the spirit of family; nor will it exist as the general form of 
human society, apart from the kingdom of grace and of glory. 
What, therefore, the Christian knows as a result of the Spirit of 
the grace of God in Christ, that he cannot conceive as being 
restored by the spirit of the family and the natural family affection 
in the family itself, to say nothing of its being so in human social 
existence. He cannot do so even in reference to that species of 

empirical family and social state which needs sanctification and 
purification by the grace of God. But he cannot do so also in 
consideration of the difference which exists between the aim of the 
mere family life and that of the collective body of the human race, 
as well as of the condition of individual nations. The moral idea 
of the family belongs to the divine plan of the world, but this plan 
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does not resolve itself into the idea of the family. The very 
isolation of the family and its relations excludes the possibility of 
regarding its form and spirit as the spirit and form of the com- 
munity. Nay, the cecumenical idea of the sovereign destiny of 
man over the earth cannot make itself felt as being able to be 
accomplished by the family and the family spirit. For a vocation 
which embraces the totality of all earthly life-relations, cannot attain 
to shape and understanding from the nature of that one relation 
of life which, like the family, ever determines only one isolated 
life-sphere of individuals. The common ethos, the national ethos, 
has the existence and the moral import of the family for a factor ; 
but this one factor does not comprise all the factors which condition 
the existence, the moral significance, and the problem of the com- 
munity, of the conditions of peoples, of the collective body of man’s 
race. As the family, in its purely natural aspect, does not exist for 
itself, but bears in it the destination to be the natural root of the 
existence and the diffusion of the race, the species; so, conversely, 
is the race, the species, with its life-relations, not merely for the 
family, but bears in itself the universal aims of life which belong 
to the whole human race, which the consciousness of the social 
body has to embody in public law for all divisions of the community 
as a higher power, to which the community, in the unity and con- 
nection of all its members, is subjected as to common ends and 
commands which stand over all of them. Like the existence of 
the individual, so also that of the family, as a separate but perfect 
part, is an object of public law; but the subject of law is neither 
the individual nor the complete section consisting of the family, 

but the totality of human society in the organization of all its 

natural social ties, as supporter of the idea of law which embraces 

all the relations of life. As such, the community is destined for a 

protection and guard of the family, but not the family for a pro- 

tection and guard of the community, neither on the side of its 

power nor on that of the idea, which lies at the source of its exist- 

ence, and conditions its peculiar spirit as well as the peculiar form 

of its association. 
From all these reasons taken together, the restoration of a 

universal family community appears not only like a utopian dream, 

but also as a misapprehension of the essence and vocation of the 

family, and a violation of the destination of the public community 

and of the problem (individualized therein) belonging to the human 

race and to man’s social existence. 
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§ 54. B. The Community of the Nation and of the State, and its 

Relation to the Realization of Christian Virtue. 

The concrete form of the collective order of man’s social state— 

as, with a view to the care and protection of all the moral aims of 

our earthly life, it exists individualized in the national community, 

organized by legislation and authority to secure the dominion of 
right—possesses for the Christian the significance of a human in- 

stitution, of which a divinely ordered arrangement and a divinely 

arranged order form the basis. For there are moral intellectual ideas 

and aims of man’s collective existence which, living in the common 

convictions of the people, and first established by them as the right 

of custom, and afterwards by legislation, constitute the essence of 

those political institutions, in whose bond of common association the 

Christian in his natural human existence finds himself, and which 

are destined to limit and regulate his actions in all that which 

works upon the whole body, and not merely relates to the man 

himself, or is embraced in his influence on the relation to other 

individuals (comp. § 48, 51). In this subordination of the indi- 

vidual to the common or national ethos as the common conviction 

concerning the moral aims of all the relations of life—no matter in 

what external form of political popular constitution a people has 

organized itself for the establishment of its rights—the Christian 

sees a moral obligation towards the actually existing community of 

rights; which duty is at the same time a religious one, because he 

recognises the order that lies at the basis of all these human in- 

stitutions as a postulate of the divine will, and as a providential 

arrangement in the divine government of the world (1). Since, 

however, the divine will and God’s providential government of the 

world are never carried out in human society without the instru- 

mental co-operation of man; nay, since on this very co-operation 

the moral significance of human society rests; and since, moreover, 

there constantly clings to it not only the weakness of human imper- 

fection, but also the tendency to a disregard or perversion of the 

divine will,—therefore in the established legal and political com- 

munity the knowledge of the Christian clearly distinguishes the 

imperfections of the human form from the perfection of the divine 
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will, or that of the fundamental idea which lies at its basis from 

its human development; and with the recognition of the divine 

foundation of social order the Christian is far removed from the 

opinion that what is actually established is absolutely the morally 

reasonable, or that the human form of the institution is uncon- 

ditionally an expression of what is divinely intended. On the 

contrary, the sense in which the Christian surrenders himself to 

the empirical form of the system of right which belongs to the 

political community, is rather this, that he sees in the fact of a 

social state, organized for the carrying out of law, the realization 

of a divinely willed and divinely purposed ethical order, whose 

moral significance he honours, notwithstanding all its conceivable 

shortcomings in detail, by conforming his conduct and actions, so 

far as they in their object or operation have relation to the com- 

munity, to the laws of the community (2). And it is not the laws 

of this or that particular state which have in the eyes of the Chris- 

tian, as it were like the law of God, a binding and obligatory force ; 

but by virtue of his connection with the public community within 

which he lives, it becomes his duty to obey the existing ethical 

system as laid down in law and right, and to reverence it as a bond 

which he is just as little justified in disregarding or violating by a 

wicked exercise of arbitrary power as this very connection with his 

people (3). As, however, that maintenance of the moral system of 

life in the community which is rendered possible by public law, is, 

from the very nature of law, not the realization of the positive 

nature of the idea, but only the establishment of its external limi- 

tations, beyond which a line of action becomes a violation of the 

moral idea of the community, and must be tested not by positive 

law, but by the idea which lies at its root, whether these external 

limits have been justly traced ;—so it is hence to be inferred, that 

that legal order which regulates and binds the actions of the 

members of a community, cannot be the rule which constrains the 

judgment concerning the propriety and immutability of the legal 

institutions ; and that it cannot be deduced from the existence of a 

legal system in itself, that it is destined to a permanent and immut- 

able existence. For this reason also it is not the actual shape of 
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the laws and institutions in existence which the Christian looks 

upon as something immutable, but he finds the immutable element 

only in the most general and highest principles of positive law 

(the Rechtsidee), which, although in themselves they do not contain 

the framing of law, do yet contain the standard for opinion on 

every positive law, and a guide for its continuous development. 

And for this very reason, because the Christian cannot transfer 

the immutability of the principles to the nature of those positive 

legal ordinances which are formed by man in accordance with 

them, and which are capable of free shaping and historical modifi- 

cation, he cannot view the duty of the public community in framing 

and maintaining the laws, and the participation of individuals con- 

sistently with their vocation, as the mere maintaining of that human 

institution, but always at the same time also as the preservation and 

furtherance of the idea which lies at the root, and of the corre- 

sponding proportion of support and development of the existing 

state of positive law; and he can regard all this on his part as a 

Christian duty (4). In like manner, however, as the Christian 

recognises as his guide for his service in the earthly duties of the 

individual the relation of the same to his service to the kingdom of 

Christ, and is aware that in the spirit of this kingdom alone the 

strength is given for a due performance of his earthly duties, so he 
expects also the proper fulfilment of the collective vocation and 

order only in the measure in which the spirit of Christ pervades 

the popular sentiment both of those who command and those who 

obey. And conversely, he recognises no ordinance or power of the 

state which either can or dare determine him to act contrary to the 

ordinances of the kingdom of Christ, instead of battling against 

the contradiction between human and divine law, and, if need be, 

of suffering for Christ's sake for disobedience to the claims of 

human authority (5). 

(1) What has been said in the above paragraph may directly 

be compared with those positive assertions respecting this question 
to be found in the Scriptures of the New Testament, in order by 
just deduction to throw a light from them on that which has in 
part here been given, and which in part will be afterwards dis- 
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cussed, touching the significance of a constituted public community, 
and its existence for the guidance of the Christian’s conduct. It 
would, to me at least, appear in more than one sense doubtful to 
take into the circle of our consideration that which the Old Testa- 
ment presents us in laws and history as the type of the public 
community of Israel. For, quite irrespective of the peculiar and 
especial vocation of Israel among the nations of the world, here all 
is so rigidly determined and regulated by positive law and continual 

_ divine declaration of God’s will towards this people by prophetical 
announcement, that no question can be entertained of an immediate 
transfer of the origin and regulative value of the legal state of 
Israel to the framing and force of the laws of other popular socie- 
ties ; and a recourse to the law of analogy, on account of constant 
exceptions, has in it something ambiguous and unstable. The his- 
tory of Christianity also offers sufficient warning as to what results, 
if we would arbitrarily strip the unique history of Israel of this 
character, and would make of the popular constitution of this 
people, both considered in itself as well as in its relation to other 
nations, a type or a rule whereby to estimate the shape, value, and 
significance of the legal institutions of other popular communities, 
or to frame and legitimate their legislation. So much merely to 
explain why in this place a reference to the Old Testament has not 
been accidentally but intentionally omitted. 

What we find, however, in the writings of the New Testament, 
is limited to a few passages, whose substance bears evidence alone to 
the fact that, and why, the members of the newly-formed Christian 
societies were not to regard themselves as withdrawn from the civil 
ordinances of the state in whose association they found themselves, 
but were to consider themselves bound to obey its ordinances. As 
to what concerns the established order of state government, Israel 
in the time of Christ assumes a position analogous to that of the 
apostolical Christian communities. To the actual sign of their 

subjection under the dominion of the Roman emperor, Christ re- 
fers the Pharisees with their hypocritical question (Matt. xxi. 19), 

in order to show by the image and superscription on the money the 

fact that it was, and why it was, their duty to render to Cesar, not 

only the tribute, but in every other matter, the things which were 

Cesar’s. Itis the act of submitting to the government of a foreign 

sovereignty whose reality is undeniable, and whose actual existence 

binds those subjected to it to a corresponding obedience. F urther 

than this the passage does not go, although we know also from the 
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history of Israel how just was the dispensation in which that people, 
who gave not to God what belonged to God, was bowed under the 
yoke of a foreign master. The relation is a different one in which 

the apostle finds the members of the Christian community at the 
same time members of the Roman state. Since Paul as well as 
Peter exhorts the members of the Christian community to obedi- 
ence, and to the fulfilment of those duties required of them by the 
civil order of the state, these exhortations themselves permit us to 
infer what importance the apostle attributed to the nature of this 

ordinance itself. Two things are here asserted at the same time— 
that this order is a human establishment and institution, and that 
it proceeds from God, and comprises in itself a divine substratum. 
Peter declares the first, when he urges the Christian to obe- 
dience to every human ordinance (7don av@pwtrivn xKtice, 1 
Pet. il. 13) which serves ends which a king has to carry out, or 
governors appointed by him. But since Peter requires such obe- 

dience for the Lord’s, for Christ’s sake (sa tov Kvpuov), and 
includes “the giving honour to the king” (tov Baciréa timate) 
in the sphere where the freedom of the servants of God is duly 

exercised (vers. 16, 17), there must lie in this “ ordinance of man” 
a relation which is not of a human, but of a divine character. A 
human ordinance certainly is that civil community of which Peter 
knew his readers to be members; and a human ordinance it is 
(except in Israel) in all public communities, since in them all legis- 
lation is the product of human effort. But it has a divine relation, 

because that which the law is intended to protect is moral aims 
of the community, which man cannot originate in himself, but 
which have been engrafted by God in the human race. Touching 

this hereafter. Paul, on the other hand, since he declares every 
one, without exception, bound (raca wvy7, Rom. xiii. 1) to be 
obedient to the existing authority, immediately declares the whole 
weight of the reason on which this duty depends. “ For,” says he, 
“there is no power which is not of God” (ov yap éotw é£ovola et 
pn amd cod); “and the powers that actually exist are ordained 
of God” (ai 8 otcai U6 ToD Ocod TeTaypévat ciciv, Rom. xiii. 1). 
For this reason he calls resistance to authority resistance to the 

ordinance of God (:atayyj, ver. 2), and says it is their (ce. of 
those who resist) fault and blame when (that which they fear in 

the magistrate) punishment comes upon them (oi 6¢ dvOeaTnKoTEs 
Eavtols Kpiua Ajovra, ver. 2). And now in what follows there 
is brought forward just the moral import which teaches us to 
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recognise the idea of authority in itself, as well as the vocation of 
those actually appointed to exercise it, as something proceeding 
from and ordained of God. For, so it is declared, he who does 
evil, and not he who does right, has to fear the ruler; he, how- 
ever, who wishes not to dread the magistrate, let him do what is 
good, and he will have praise of him. For to the good applies the 
relation (eis to dya@dv) in which the magistrate is for us the 
servant of God. But if we do evil, then may we fear; for the 
magistrate bears not the sword in vain, for he is the servant of 
God in vengeful promptitude for wrath against him who does evil. 
Hence the necessity of obedience, not alone because of this wrath, 
but for conscience sake (vers. 3-5). And this same moral element 
in the idea of the magistrate—punishment of evil-doing, and praise 
of well-doing—is also mentioned by Peter (éxdicnows Kxaxozrolay, 
érawvos 5é€ ayabotroov, 1 Pet. ii. 14). We understand from this 
passage the sense in which we are exhorted to obedience, to sub- 
jection to that which is called government and authority (apyats, 
é£ovclas, trotdccccOa, TeOapyeiv, Tit. iii. 1), and why kings 
and all other rulers are pointed out (Sacureis kai wavtes ev TH 
imepoyy dvtes) as objects which have a claim on the prayers of 
the Christian, in order that we may lead a quiet and peaceable life 
in all godliness and honesty (1 Tim. ii. 1, 2). It is a different 
object from that of the mere external order of things which the 
magistrate is appointed to serve. They are moral aims of the 

government of the world, whose maintenance forms the vocation 

of the magistrate. This vocation goes no further than the nature 

of the relation admits. The power of the magistrate extends, and 

is intended to extend, to the actions of men, but not to their senti- 

ments. He is appointed to reward well-doing, to punish evil- 

doing ; to watch over that which God desires that men should do 

as members of human society, and that which He desires they 

should leave undone. ‘Thus does authority rest upon a divine 

foundation ; and its historical existence may be viewed as a divine 

institution, as the object of its existence is the maintenance of 

moral and divine aims, to which all human society ought to consider 

itself subject for the sake of God. These are the aims which are 

binding on men in their conscience, and not from fear of authority 

alone. And not to the human institution as such does the Chris- 

tian feel himself bound, but to it as the divinely appointed bearer 

and guardian of divine and moral requirements made on human 

society. In what form and manner among men the power of the 



460 THE PRESERVATION OF SALVATION. [PART III. 

magistrate is to be established by them—on this point the writers 
of the New Testament say nothing. But that wherever men look 
upon its establishment as an affair merely of human choice, or for 
human ends alone, or where authority is regarded merely as carry- 

ing out mere human will, whether of individuals or of the whole 
body, there Scripture declares plainly that it is established on a 
false foundation. Such an ordinance is not for the satisfaction of 
man’s will, but of his consciousness, that the ordinances he estab- 
lishes for the preservation of these moral aims of the community 
are consistent with the divine will. Not less, however, is this the 

moral view of all existing ordinances of society, that every human 
course of action without divine direction is insufficient for the 
maintenance and preservation of such order. No man—no human 
authority—is in such a way master of the conditions of the people, 
that the maintenance and preservation of the powers that minister 

to the moral ends of human society can be thought of without the 
providence of the divine government of the world. Even in this 
point of view the authorities which exist, and which are sub- 

servient to this order, may consider themselves as appointed by 

God. Nowhere, indeed, for the sake of the person, but for that 
of their office and vocation which they exercise. This bestows on 
them the right to an exercise of power which is just as much the 
discharge of duties towards God as towards human society. In 
this divine authorization, however, all members of public consti- 

tuted power have their share, each in his own order. Jor the 
order of this membership alone, and not an exclusive prerogative 
of vocational right derived from God, is intended, when the apostle 
places the king as exalted above the others (@s dzrepéyovta), over 
against the governors (sryeuoow) as sent by him (s Ov adrod Tep- 

mopevots, 1 Pet. ii. 18,14). Obedience for the sake of God applies 
to all rulers and powers whose office it is to minister to the pre- 
servation of the divinely purposed order of things in society; and 

the measure of respect given to them differs only according to the 
position occupied by each as a member of the body. And not any 
particular kind of organization, whether monarchical, a supreme 

senate, and the like, is prescribed by the Scriptures of the New 
Testament; but as the apostles found them, so they describe them, 
and, without calling them in question, merely say in what their 
service consists, so that we might recognise in it a service towards 

God, and our vocation in such service as one willed by God and 

proceeding from Him. This lies in that right whose nature in its 
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ultimate ground is of divine origin; and in the execution of right 
alone, all power and dominion have the character of a divine 
mission, let them bear what name they may. Not that we might 
not draw, according to the naturally-organized division of the 
human race, a conclusion as to the kind and manner in which 

forms of constitution for the administration of law correspond 
either more or less to the natural tendencies of the human race in 
general, or to those of a people in itself and its historical develop- 
ment. But no divine rule is given for this; and if a judgment has 
been pronounced on this subject, it is a judgment of the human 
understanding, not that of a Christian bound in his conscience by 
a divine rule. Therefore Christian knowledge does not shut out 
all judgment as to the different political forms of the polity of 
nations, and a preference of one before others; but it destroys that 
political fanaticism which declares the existence of one order of 
things to be no order, merely because its form does not answer to 
this or that theory of the best form of government. In order to 
be obedient to any order of things, it is enough for the Christian 
that it exists as a legal order and for the maintenance of law, 
whether that order may be called monarchy, aristocracy, democracy, 
or by any other name. 

*(2) Submission to the existing order of things gains its true 
character by means of the other side of the knowledge, that accord- 
ing to the ground of its existence it is indeed divine, though as 
regards the means of bringing about and the form of its exist- 
ence it is human (xticis av@pwrivn). It is not therefore to the 
Christian an incarnation of the divine will on earth, but only a 
human copy, with very many defects and faults; and all the diffe- 
rent state forms constitute only so many ways of approximating to 
the method of God’s government of the world in right and right- 
eoushess, one nearer, another more removed from the divine model, 

and no one ever equal to it,—a model which Christ alone will 

realize in the revelation of His kingdom of glory. Hence, because 

the Christian knows that every form of government will be accom- 

panied, one by this, another by that defect, it would appear to him 

absurd to make the postulate of the est form the determining 
ground of obedience to the ewisting order of things in which he, in 
spite of all defects, honours a manifestation of God’s government 

of nations; and because, on the other hand, this divine order of 

things appears in an earthly and human copy, it would appear to 

his mind equally foolish and sinful to identify the existing national 



462 THE PRESERVATION OF SALVATION. [PART IIL 

constitution with the law of God’s divine will, and idolatrously to 
venerate it as the absolutely conditioning standard of life. ‘ All 
legal duty, moreover, only regulates that portion of the conduct of 
men which has reference to the community. In this sense alone is 
the individual under obligation to observe the laws; and the com- 

munity organized in the magistracy for the execution of the law, to 
administer it. For from the external and already realized order of 

the state arises the legal obligation for the members of the com- 
munity, and has only the maintenance of this external order for its 
object. The inward perfection of man is as little as the establish- 

ment of right in its true ideal a legal duty. Each is a moral 
obligation. Legal obligation has merely for its object, that the 
realized order in its regulated form should not be violated, and 
should be carried out by a course of action consistent with it. 
Hence also the result, that the fulfilling of the law is compulsory, 
and must be insisted on for the maintenance of order,—a relation 
which is totally inapplicable to the law of moral perfection. And 

for this reason it is least of all possible for the Christian to see in 
the fulfilment of legal duty the fulfilling of the law of human 
moral perfection. How the true moral fulfilment even of legal 
obligation is attained, the Christian knows out of a law of liberty 
and of life, which neither is a human institution, nor does it impose 
legal obligation; nor does it aim merely at the order of human 
society, but at the communion of God with man and of man with 
God, from which he derives the power for that doing of what is 
good, and for avoiding of what is evil, for which, and not against 

which, the order of human society also exists. 
Law supposes in every case a naturally given order of things. 

This it does not found, but only establishes its recognition. It is 
not law which first forms social order, nor does it first bring it into 

a unity, but it presupposes the originally and naturally constituted 
unity of the nation, and superior to this that of the human race, as 
a collective and morally established existence. In the connection 
of the individual with this morally formed collective existence, lies 

the obligation to recognise its order as realized in law and discerned 
as common ethos, and to obey it. In this sense and for this reason 
the existing order of things binds the Christian also on the side of 
his earthly vocation to this aim, that the fulfilment of his individual 
vocation should correspond to the earthly collective vocation which 
the people, and the families of nations, the human race, have to 
fulfil, In like manner this order of things binds the Christian in 
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its existing state, inasmuch and so far as the Christian, with the 

vocation of his earthly life, finds himself within an ewisting order 
of things. In such an order of things the individual is generally 
born. It is for him the given order to which he owes obedience, so 
long as he in his earthly vocation belongs to it. But if its existence 
comes to an end, so with it ceases the obligation of obedience which 

binds the Christian in his earthly calling, and no further. The 
existence of a present order of things can for the Christian cease to 
be, either in this way, that he believes that he ought on grounds of 
his vocation to withdraw by emigration from the people and the 
region in which it prevails; or in this way, that the existing order 
of things ceases by a destiny independent of the resolution of the 
individual, and gives place to another new one. In the first case the 
Christian character realizes itself in this, that it does not in a self- 
seeking arbitrary way dissolve the relation in which the Christian, 
through birth and by his lot in life, belongs to the order of things 
existing in a particular people; but only either when compelled by 
the individual lot in life, which never even then bears the character 
of caprice, or in the clear perception of a duty of his vocation, 
whether earthly or heavenly. For wherever the condition of a 
people renders the fulfilment of a man’s vocation impossible, or 
compels him toa violation of it, he may withdraw from the griev- 
ance on account of his calling, and in that respect is in no wise 
prevented in justice, unless some particular legal duty or duty of 
his vocation binds the sufferer to the soil. The Christian sentiment 
forms, however, the most decided contrast to that unsteadiness of 
self-seeking, gain-seeking, or trouble-shirking love of adventure. 

Different is the state of the case under the second hypothesis, viz. 

that the existing order of things ceases through an event indepen- 

dent of the resolve of the individual. If the change is according to 

order, i.e. if there occurs in due order a change in the person of 

him who is invested with the exercise of power (by succession, or 

by a new election, etc., according to the different forms), or if there 

proceeds from him who is invested with the power of regulation and 

legislation a change in the laws consistent with the existing rights 

and in furtherance of good order, then the Christian will find 

in his vocation no hindrance to his submitting to the change as 

a new order of things. But if the change in the order of things 

comes to pass through the fortunes of nations, through the issue 

of a struggle entered into for the sake of the God-given vocation of 

a nation, in which the ordinance of a new rule is imposed upon a 
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conquered people,—in that case there lies, neither in the violence 
by which the new order of things has been produced, nor in the 
legitimacy of that which previously existed and in the fact of having 
sworn to observe the same, nor in the mere fact of the abolition of 
the former state and the introduction of a new system, in itself a 
rule to determine the conscientious conduct of a Christian, z.e. the 
question whether to render obedience to the new order of things, or 
to refuse it. That which rather has to determine his conduct, is 
the question whether the law in the given case is compulsory, 
whether and how far the attempt at its enforcement belongs to the 
individual legally and in accordance with his vocation, and if and 
how far the nature of the new order of things is repugnant to the 
conscience of a Christian citizen. Now there exists in the very 
nature of the case, according to national right, i.e. for the right of 
one nation over against another, or of one ruler over against another, 
no compulsion of rights in the sense that we might hold the 
attempt to maintain the former possession or the former state of 
independence by force, as a legal duty unconditionally valid and 
one to be carried out. “It is a misconception,” therefore, justly 
says Stahl (Zhe Existing Parties in Church and State, Berlin 
1863, p. 303), “that the principle of legitimacy, as a rigid logical 
doctrine in favour of an absolute unalienable nature in dynastic 
rights, should ignore the events of the whole history of the world, 
and oppose itself to all the necessities that belong to that history, 
and thus censure the history of the world.” And it is precisely 
the Christian who knows of- the calamitous fates of nations 

which by God’s appointment are destined to happen either for the 
purpose of a righteous judgment or of wholesome chastisement ; so 
that for the question, what conduct in such cases the people or the 
individual has to observe, the Christian is unable to derive any 
satisfaction for his conscience from any general rule, but only from 
an understanding of the concrete case, and from the consideration 
whether the compulsory character of the right is actually involved, 
or not. With respect, however, to the legality of the previously 
existing order of things, and of fidelity sworn to it, just as little 
can be decided therefrom, since the oath of the citizen and the 
subject binds him to the existing order of things, not to an order 
of things which, without any violation of the oath of those who 
have sworn it, has ceased to exist. But all that we can hence 
deduce is nothing more than that in‘ such case the oath formerly 
taken forms no obstacle to our submission to the existence of a new 
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state of things, or to our binding ourselves thereto by oath. On the 
contrary, we have not even in this a decisive motive given, whether 
a man should, on account of conscience, submit to the new order of 
things or not. And this so much the less, as it is not only con- 
ceivable, but a matter of historical fact, that individuals are allowed 
and suffered to unite themselves to a people and a state, without the 
requisition of the obligation of an oath to the new order of things on 
the part of the ruling powers. The mere fact, however, that in the 
place of the former legalized order of things, a new system has 
arisen, is just as little a motive by which to determine the conduct. 
For not an existing order, realized in any way, justifies us in regard- 
ing it as a real order of things; but we recognise the character of 

a genuine order of things in a social community in this, that it does 
not destroy, but maintains, the universal moral ends of those life- 
relations which are the support of human society, and those parti- 
cular objects in the vocation of its members which are naturally 
given in a public community. Something which, under the name of 
a system of things, suffices to destroy the one or the other of these 
aims, or has such a tendency, cannot be looked upon as an order of 
things binding on the people or on its individual members, although 
that cannot be called a naturally established vocation for a people, 
that one nation should rule over another, or one be subjected to 
another, z.e. should discharge the duties of the calling of its national 
peculiarity in independence, or in dependence on another people. 
For this very thing is not an original and inborn system of things, 

but the result of a higher dispensation belonging to the history of the 
world. But whether in the independence or dependence of a people, 
that order of things has no claim on Christian recognition for con- 
science sake, which by the national peculiarity of the vocation and 

of its people militates against the universal moral ends of human 

society, and against the individual realization of the same. Never- 

theless, nothing yet would here be said concerning the particular 

line of conduct in which this non-recognition for conscience sake 

has to realize itself. It is at least not yet given in the subjective 

opinion of the individual on the non-obligatory claim of a system 

of things; but it takes its measure and its form at the same time, 

according to the special vocation of the individual, and the actually 

existing compulsory force of the law. Herein lies the subjective 

and objective, the moral as well as the legal limits of our conduct. 

For it is one thing, the position of those who for the common 

weal are appointed by public law to represent and to carry out the 

2G 



466 THE PRESERVATION OF SALVATION. [PART III. 

laws of a people, for the preservation of the national vocation ; and 
again, it is a different thing, the position of those whose duty as 
simple citizens is to contribute, by conforming their personal con- 
duct to the popular order, to the maintenance of the public rights 

of the community. The former are obliged by their vocation to 
contend against every power which has a tendency to destroy those 
aims which belong to man’s social state and that of nations. This 
the latter can also do, but have no vocational obligation so to act 
for the community’s sake. The latter have only to consider if, and 
to what extent, the new state of things renders impossible the ful- 
filment of their own individual calling in its moral aims, as these 
are imposed upon them as members of a naturally constituted 
popular society, by its civil and religious relations. In the case of 
the one, as in that of the other, the nature of the maintenance of 
violated law will depend upon the measure in which this mainte- 
nance can be asserted in a legal form, i.e. in such a case made 
relatively valid. They must distinguish what social good is attain- 
able in a legal manner for the nation as a whole, and what for the 
individual personally. That which, in the case of its subjugation, 
the people as a whole body have not succeeded in, the individual 
must in his own person, for the sake of the whole community, 

strive to rescue and to maintain. If he is convinced that he can 
and ought to remain in union with his native community, while the 
new shaping of its order of things violates his conscience, he can- 
not do so without protest against the obligation of such a state of 
things for him, and refusal of the oath of allegiance. If the 

authority which has subverted the legitimate constitution of the 
people permits such persons to remain members of the state, then 

any conscientious question of leaving it falls to the ground. If 
this is not permitted, then will the same authority compel the 
recusant to depart, if it does not rid itself of him in another 
manner. But to bring about either one or other by means of a 
protest, will be better than to shun the duty of protesting, and that 
of refusing the oath, by flight and abandonment. The latter will 
only then appear justifiable or not reprehensible, where the cer- 
tainty previously exists, that every attempt to guard the right will, 
even before it is put into execution, be rendered nugatory by autho- 
rity. If, however, it does not turn upon a defence against such a 
state of things as is in itself a subversion of the moral aims of 
human society and the vocation of nations, but merely upon the 
question of the independence or dependence of the nation; in that 
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case at least, the justification of any resistance we may think of as 
founded on justice and morality, is not to be looked for in a pre- 
tended inalienability of national independence founded on divine 
right. or the natural separation of a people into an independent 
unity may be forfeited by their own fault. And the inviolability 
of the so-called principle of nationalities is an untruth, if it is 
desired to make this principle valid, in opposition to the decrees of 
divine justice and divine judgment in the world. 

More difficult is the question when an existing order of things 
is assailed and overthrown within the established system of the com- 
munity im opposition to that order, whether it be done by those 
appointed to its rule or by those subjected to their sovereignty. 
For in the maintenance of order the power of authority and the 
obedience of its subjects coincide; and a man cannot be called upon 
in the name of obedience to destroy, or to allow to be destroyed, 
an existing order of things in opposition to order. Where, conse- 
quently, an existing state of things is threatened by an antagonism 
to that order, then every Christian feels himself called upon to take 
part in the resistance to this order-destroying power, yet in such a 
manner that the form of this resistance and the individual partici- 
pation in it keep themselves rigidly within the limits of the existing 
popular order of things and the calling of the individual, in the 
shape of a protest framed in accordance with the law and his own 
calling. Force opposed to law and order is never wielded by the 
Christian against revolution ; nor does he advocate such a course, 
whether the revolution originates from above or below. He knows 
indeed that injustice gives birth to injustice, and violence to violence, 
and that in such universal disorder the judgment of God is brought 
about; but he is equally aware that the sin-burdened instruments 
of such judgments do not escape their own destruction, and that in 
the Christian the justice of God is thereby conqueror, that the 

Christian opposes justice only to injustice, and in making a stand 

for rights, instead of by violence, disarms the might of the aggressor 

by patience and perseverance. For the doctrine of the rejection 

of all active resistance, and of the unconditional obligation to passive 

obedience, contradicts equally the Christian veneration of rights, as 

the opinion that authority is to be obeyed merely because it 1s 

authority, while by denial and disregard of law and justice it divests 

itself of the claims to power which it does not possess of itself, but 

only on account of that right whose guardian and dispenser it 1s 

its vocation to be. I shall venture, in proof of the truth of this 
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assertion, to quote Stahl as a testimony above suspicion, when, in 
reference to the doctrine of Filmer and others in the times of the 

Stuarts, touching “non-resistance,” or the rejection of all active right 
of opposition, he says: “ This doctrine is carried to the extreme, viz. 
that an exception to the principle is never admissible, that in no 

possible or conceivable case resistance can be permitted” (Parties in 

Church and State, p. 288). The coup @etat which is called revo- 
lution has no sanction in the fact, that it proceeds not from below, 
but from above. Hence also no renunciation of the duty of resist- 
ance in the name of Christian obedience holds good. If, however, 
the resistance by means of just and constituted authority is over- 

powered, whether it be from above or from below, and in place of 
the old legitimate order of things a new one has been established, 
how then has the Christian to conduct himself? Even here no 

general rule can be laid down, but a decision must be made according 
to the nature of the individual case, and the position of the indi- 

vidual with respect to his particular vocation. For an obligatory 
order of things is not restored by the fact that perchance, in place 
of antecedent anarchy, a so-called law of order has been established. 

Right and rightful order are not made by the law, but rest on 
nature and history, and are something naturally and historically 

handed down. Law is consonant with order, if and seeing that it 
produces the recognition of this right; wrong does not become 
right by its being declared right by law. If a law establishes the 
principle of arbitrary tyranny or permanent revolution, since it 
subjects order to the mere will and caprice, whether it be of the 
ruler or of the people, then is such a law contrary to right, and 
changes order into disorder, since it constitutes, as the foundation 
of human order, human caprices instead of divine arrangement and 
guidance in nature and history. When such a law, or one similar, 7.¢. 
approximating to this, formally binds (which is not intended to be 
denied) those who are members of that community in which the law 
has been established, then they cannot desire so to remain members 
of the community, as not at the same time constantly to stand up for 
the right against the law which is opposed to right, and to endea- 

vour to strive, in a way consistent with their calling and with right, 
to the end that right may be maintained against the law. They 
will not take part in any act of violence against the law, and also 
will not reject a law which does in effect protect legitimate order, 
because it has been brought about by an act of violence which they 

have neither sanctioned nor shared. Where, however, a law has 
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been laid down which violates the right, there lies in the limitation 
to a protestation and counteracting efforts not only the exclusion 
of revolutionary opposition to the existing authority, but also the 
exclusion of that false so-called patriotic enthusiasm which, by over- 
looking the diversity of gifts and vocations, supposes every member 
of a popular community in the same way and to the same extent, 
according to his own discretion, appointed guardian of popular 
order, giving to such a perverse course of conduct the name of the 
virtue of political citizenship. 

(4) The way in which the Christian, conformably to law and 
to his vocation, takes an active part in the maintenance of the 
existing popular constitution, has a double aspect, which is also 
conditioned by the Christian insight into the nature of national 
state systems as they exist on earth. If it is impossible for him to 
take part in any attempt which assumes an antagonistic position to 

the existing public order of things, there is not the least ground 

from this for concluding that Christian sentiment resolves itself 

merely into maintaining that which actually exists. This could 

only be the case when the Christian ceased to feel convinced that 

in existing popular constitutions he sees dv@p@7wa, or if to him all 

which belongs thereto were an unalterable @cfov. The more the 

Christian recognises the fact that, under the name of existing order, 

very much that is destructive of order is to be found, so much the 

less can he regard as identical the conception of the maintenance 

of existing order with the maintenance of that which eaists. If 

political party phraseology has placed the expressions “ conserva- 

tive” and “reformer” as contrasts, of which the one tendency 

excludes the other, there is implied, if we consider merely the 

abstract notion, and not the tendency which lies hidden under the 

name, in the Christian conviction a determination neither for the 

one nor for the other side, but for both at the same time, or more 

correctly for the one in the other, since it is impossible for Chris- 

tian knowledge to conceive a maintenance of the existing order of 

things without a constant renewal, and the rejection of what is 

opposed to that order, or of a change produced in conformity with 

order without the maintenance of the order that exists. Only 

where we acknowledge in the human and legalized popular consti- 

tution either no divine obligatory right, or nothing but divinely 

obligatory law, there can maintenance and renewal meet each other 

as irreconcilable opponents—as uncontrolled innovation and falsely 

controlled immoveability. Moreover, as well on the side of renewal 
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as again on that of maintenance, the limitation to efforts conform- 
able to law and vocation excludes all disturbance arising from un- 
authorized political meddling. 

And just as little can Gian knowledge limit all share in n the 
preservation and renovation of the popular constitution simply to 
those who are appointed to rule, and exclude all such as are subject 
to this rule. For if the form of the existing popular constitution 
completes itself in this, that some command and others obey, yet its 
substance does not resolve itself merely into the abstract relation of 
ruling and obeying, but has in its appointed character of a ruling 
exercised agreeably to its duties and to law, and obedience agree- 
ably to its duties and to law, a plenitude of relations which makes 
it impossible to view the mere act of obeying and the mere act 
of commanding as fulfilment of the duties of our vocation. The 

fulfilment of a vocation is rather this, in command duly exercised 
according to vocation and law, and in obedience of a similar cha- 
racter to maintain the vocation of the individual, and that of the 
collective body for the welfare of the whole. That order of things 
which, grounded on right and acknowledged in law, is binding on 

all, determines the fulfilment of vocation, and makes, under certain 
circumstances, alike the refusal of obedience in compliance with 
duty, as well as the withdrawal of a command, a matter of conscience 
to Christian rulers and subjects. For command, like obedience, has 
its limits; and the same limits which exclude the self-seeking abuse 
of command, also exclude the self-seeking obedience as well as the 
self-seeking arbitrary refusal of obedience. That refusal of obe- 
dience consistently with our vocation, which in self-denial surrenders 
itself to every further consequence of that refusal, without on its 
own side leaving the ground of duty and of right, is as distant as 
the poles from that advtutdcaecOat which the apostle forbids (Rom. 
xiii, 2), and which, through the connection with ver. 4, is expressly 

designated a tpaccew To Kaxov. 
But while such is the state of the case,—while command and 

obedience have right and law equally for their foundation as for their 
limit, ruler and people are equally called upon, not indeed to the 
execution and exercise, but to the preservation, of that right which 
is guarded by law,—it is in the highest degree necessary that this 
similar calling (which differs only in the form of its exercise) should 
have also in the community appointed methods of its fulfilment, 

by which a mutual participation in active realization is obtained ; 
and in case of a conflict between ruler and people, justifiable resist- 
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ance is released from the necessity of an arbitrary choice of means, 
and regulated by public order. Such is the characteristic of those 
political constitutions which are termed limited monarchies, because 
they not only keep the ruler in bounds, but also the people, to 
the end that both should take their part in the preservation and 
guardianship of the right only in efforts constitutionally regulated. 
Their value should least of all, in the name of Christian piety 
towards the sovereign, be misunderstood or denied on this account, 
because they, like every human institution, may be abused by dis- 
honest intention, or in one way or the other are affected by failings 
or deficiencies with regard to the principle of their foundation, or 
to their formal shape. “TI take this as my starting-point,” says 
Stahl, “that the true unlimited monarchy is neither in itself the 
more perfect form of state polity, nor one more suitable to the 
historical relations of the German peoples; consequently that the 
existence of a popular representation which limits the power of the 
rulers under sound relations and with a sound arrangement, is a 
development and enrichment of the constitution—that it is, in fact, 
an element of German state policy.” And he starts therefrom, 
because he has rightly recognised the fact that such a constitution 
is a matter of necessary requirement where the previous character 
of the bonds of association—one of private rights—has ceased, and 
into its place public right, the public import, and the political unity 
of all institutions and powers and rights, have entered. For there “it 
is a precept, that the relations of mere personal authority develop 
themselves into institutions and ordinances in internal conformity 
with law—that the magistrates rule as members of these institutions, 
limited by their conformity to law. It is, before all, the idea of 
the state, which the feudalistic party rejects as revolutionary or as 
a mere abstraction, and which signifies nothing else but just that 
legal order of things—that inner necessity and that ministration 
for the higher problems of the state—which are the limit and the 
precept for its rulers as well under a monarchy as in a republic.” 

From this view results that of “ political citizenship, which is the 

essential fellowship and the essential equality of all members of the 

state. There every one is immediately and of himself accounted a 

member of the nation and of its community” (Stahl). And on all 

this rests the right and the need of a popular representation. But 

its most essential and highest value is not that in it is given a 
guarantee against unjust and unlawful encroachments on the part 
of its rulers, and the means of regulated opposition, and such as is 



472 THE PRESERVATION OF SALVATION. [PART Ill. 

consistent with vocation against such attempts; but that the people, 
trained by living, active realization to a veneration for right and 
law, at the same time acquires in this very exercise, according to 
the manifold variety of the rank, calling, and education of the mem- 
bers who are its representatives, room to bring to light from the 
most immediate perception the problems and requirements as well 
as the wrongs and deficiencies of actual life of the living present, 

and so to contribute to that development of positive right against 
which only that false immoveability or “reaction” sets itself, which 
indeed no one has so well traced out as Stahl himself: “ False 
reaction consists in mistaking and opposing itself to those problems 
which are actually incumbent on the present, and which revolution 

has only misunderstood. The well-grounded demands for the 
protection of personal liberty, for the guarantee of civil rights, for 
political and social privileges of the higher citizenship, for an 
inviolate constitution and legal order,—to reject and oppose these, 
because the manner in which Liberalism puts them forth and 

struggles after them leads to commotions, and, on the other hand, 
to defend the arbitrary aims of the government, the ancient and 
exclusive privileges of the aristocracy—that is false reaction.” 

Afterwards Stahl goes on to say: “Jt is false reaction when tt 
reacts not only against the material of disease, but also against the 

seeds of development, and when tt desires not only to destroy and 
paralyze the disease, but the members which are affected with it” 
(Present Parties, etc., pp. 3834, 335). 

(5) Where, in the case of the Christian, the line commences 
within which he feels himself independent of popular ordinances 

and the laws of the state, there exactly begins the domain of that 
Spirit by whose operation alone the Christian looks for the right 
fulfilment and impression of all the ordinances of the popular com- 
munity. This is the domain of the spirit of the grace of Christ. 
Where kings and rulers no longer govern “ by the grace of God,” 
and their subjects no more render obedience “in the name of God,” 
there will even the best form be corroded by the deceitful spirit of 
selfishness ; and to the ruler who says, “I am the state,” will the 
other lying extreme follow, viz. that of the “sovereign will of the 
people.” But there, on the contrary, will the people be wisely 
counselled, where ruler and people are reminded by law and justice 
that the object of order is to secure to the members of the com- 
munity the possibility of together contributing, in the spirit of the 
love of Christ, to their common vocation ; and where the divinely 
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appointed vocation reminds all equally of the divine judgment 
(comp. e.g. Ps. lxxxii.), and of the gifts of grace, without which 
even natural qualification in the earthly calling cannot in blessing 
fulfil its duties (compare in reference to rulers, Prov. xx. 28), so 
that an invisible power comes to aid the bond of law and justice 
which unites rulers and subjects—the spirit of prayer and inter- 
cession for each other (comp. 1 Tim. ii. 2 with 1 Kings iii. 6-9)— 
by virtue of which God Himself dwells in the government of 
nations. 

But the order of things which secures the blessings and means 
of salvation is different from that which contributes to the earthly 
vocation of a people. And as it was not by means of the divinely 
purposed order of popular society that the power of redemption 
from their sins came to the nations, so is it even now still, after the 
revelation of grace has appeared, not the legitimate sovereignty of 
the state which of ztself, and from the divinely bestowed supreme 
power of its office, is permitted to determine this relation of the 
members of a nation to the ordained revelation of grace, or to turn 
itself completely against the decisions of this kingdom of grace. 
The spirit of Christianity, which honours the manifold wisdom of 
the divine training of nations by keeping distinct their different 
vocations, reacts against both these things. And if the misconduct 
of the powers of the state ventures, in arbitrary determination of 
religious and ecclesiastical conduct, so far as to determine against 
the manifest and ecclesiastically acknowledged will of God in Jesus 
Christ, then the Christian refuses obedience. ITIe@apyeiv det Oc@ 
parrov i) dvOpemos, Acts v. 29. Ei Sixaswv éotw évaroy tod 
Ocod, tuav dxovew paddov %) Tov Ocod, xpivate, iv. 19. The 
Christian character of this refusal will, moreover, consist in this, 
that the refusal is kept within the limits of vocation and right; that 

petitions, representation, and complaint precede the renunciation 
of obedience; and that the refusal of obedience is never converted 

into an unlawful attack upon divinely appointed authority, but 

rather opposes nothing to the abuse of power but the force of 

justice and self-denying patience and endurance. The ground of 

the refusal of obedience and its divine authorization, however, is 

this, that the system of the earthly collective vocation ministers 

in subordination to the system of the heavenly collective vocation 5 

that each, by virtue of its destination, has a peculiar law for its 

movement and accomplishment; that the transferring of the pecu- 

liarity of the one sphere to the domain of the other, and the false 
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super-elevation, or indeed interference, with the one order on the 
ground of the power of the other, is a confusion of the divine order 
upon earth, to prevent which, and in every way to do battle with 
it, according to the position of his earthly vocation, every Chris- 
tian, in his calling as a Christian, has a divine authorization. 

§ 55. C. The Church, and tts Relation to the Realization of 

Christian Virtue. 

How it is that the believer’s consciousness of Christ is in- 

separable from that of a kingdom established and maintained by 

Christ on earth, had already to be explained (see especially § 17). 

The specific peculiarity of this community, and its difference from 

the family and the state, consist in this, that its foundation does 

not rest upon a natural basis; that it has no aims which concern 

only the present life and the human race in its limitation to itself 

and to the temporal purposes of its collective and nationally diverse 

existence; and that for the attainment of these ends it is not 

directed to impulses and meanstwhich are of human origin, and 

which consequently partake of a natural and human character. 

Rather is it that community which has its foundation in an act 

and doing of God in Christ, which is from God and for God, 
having for its purpose our training for future glory and perfection, 

and possessing for the attainment of this purpose those means in 

word and sacrament which owe their existence and legitimacy to a 

divine operation and establishment, and as such are designed to 

effect the foundation, maintenance, and promotion of a communion 

of God with man, and of man with God. For these means cannot 

be separated from the person of the only Mediator between God 

and man, but they are the instruments of His mixed spiritual and 

corporeal (geistleiblich) presence upon earth, by which the church 

of Jesus Christ is founded, and by which it has unceasingly to 

maintain itself, to extend itself outwardly and inwardly, to con- 

firm and promote itself. The specific peculiarity of these means of 

grace is alone the real basis on which rest alike the new life-relation 

and the new problem of the life and the vocation of the church 

of Jesus Christ. Both taken together—the fellowship of the Spirit 
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and of faith, effected by word and sacrament, and the community 

of the Spirit and of faith, realizing itself in and by word and sacra- 

ment—form the idea of this kingdom upon earth as the church, 

invisible in its essence and condition as a community of the Spirit 

and of faith, visible in its divinely appointed means, by which it 

exists, and in which and through which it verifies its existence (1). 

But the outward existence, the empirical form of the church, does 

not resolve itself merely into that which it is by the internal necessity 

of its nature. For since the church attains to one form of man’s 

social life, it, as such, also becomes an object of man’s conscious- 

ness of rights, which embraces all that is called human society, and 

consequently also Christian society in its working reality, and is 

thereby impelled to peculiar forms of right, determined by the 

nature of this social life, but not identical with it. Inasmuch, 

namely, as the church recognises the relation of life and society, 

worked out and appointed for her by God, in its organic form at 

the same time as a rule and order of her common life which exists 

as law for the community, and consistently with this creates exter- 

nal ordinances, by which she strives to guard the proper realization 

by and in the word and sacrament, and thus out of herself sets 

forth a system regulated according to churchly rights; therefore 

she is and becomes a churchdom as a human establishment, a legal 

institution, which stands in the same relation to the essence of that 

kingdom of the church which is brought about by the grace of 

God, as does the state to that natural moral order of family and 

popular society which is realized and determined by the will of 

God its Creator. And just because the revelation of the New 

Testament in the word lays down legislatively no positive rules of 

right for her existence as a churchdom, it is precisely that side of 

forms of churchdom which have been limited and regulated by 

man according to churchly rights, of which, as being facts histo- 

rically given, it may be asked what course with respect to them it 

behoves Christian virtue to follow. For while the divine source of 

all Christian virtue is the word and sacrament apprehended in 

faith, upon which the kingdom of the church rests, the legally 

constituted church establishment—the churchdom—is the histori- 
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cally given human odject on which Christian virtue has to realize it- 

self conformably to faith. The recognition of this difference between 

church and churchdom is the first requisite for a just realization of 

a legally constituted church system (2). This recognition, however, 

with all its relative analogy with the moral appreciation of the legal 

ordinances which belong to the civil and social life of man, has 

again its specific difference. The resemblance consists in the percep- 

tion that churchdom as well as state is a legal institution, a human 

system resting on a divine foundation, and from the nature of law, 

as from the accidental constitution of all that is human, neither a 

_ faultless nor a perfect realization of the positive nature of its divine 

foundation, consequently also subject to all the further conse- 

quences which have been previously traced (§ 54) in reference to 

the legal order of eivil society. But an essential difference is found 

not only in the fact, that in the positive law of man’s civil life it is 

only the naturally moral determination of all the relations of man’s 

earthly life which finds expression objectively, but also in this, that 

by this right, and its being made valid in law, this naturally moral 

determination is only laid down as a power binding society and its 

members objectively ; and hereby the social order of things, so far 

as it is consistently with the nature of law itself compulsory, is 

framed and realized in the only way which is possible for it, while 

the case is different with the legal shaping of what belongs to the 

nature of the church. For in this case there is antecedent a moral 

and religious community, founded on grace and the operation of 

grace, and called into existence by grace, i.e. realized and actual, 

and not simply resting in the idea of its divine Founder, which has 

the fundamental law of its existence not in a legal order of things, 

but in an order of salvation, which for its part rests not on a new 

revelation of law, but on a new revelation of grace, and which does 

not set forth as the definition of the community subject to it, that 

they are a people of the law, a legal community, but a people of 

grace, a community of salvation. To this its legal constitution 

stands in the relation of something accessory and secondary, which 

this community adopts, not indeed only from some imaginary or 
actual reference to the legally ordered civil society, but out of 
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itself, only, however, just as a human society, subjected also to the 

earthly conditions of an established and common order of things, 

on account of which it finds it necessary, not only in respect to 

human weakness, caprice, and perversion, but mindful of the call 

to a realization of obedience to the divine law of that order of 

life which is peculiar to it, to establish this order, consistently with 

man’s consciousness of law, as churchly law and legal institution, 

and herewith an external and subsidiary support for the attainment 

of the object of its existence upon earth (3). Hence it follows, that 

for the Christian conscience the legal ordering of the institution of 

the church (Kirchenthum) never may or can be primarily, but only 

secondarily and in a derived measure, a binding power ; since what 

belongs to the church as a right never has its legitimacy in itself, 

or in the obligation of law as such, but in that relation in which 

_it stands to the divinely appointed conditions of a true community 

of life and salvation with Christ, and in which the specific and 

peculiar nature of these conditions remains inviolate. Inviolate, 

however, it remains only if we do not make primary that which is 

only secondary, putting the legally ordered establishment—church- 

dom—in the place of the church, the community of the Spirit and 

of faith, which rests on the means of grace, and do not attribute 

to the legal institution as such that divine authority which belongs 

only to Christ, and to His gracious will embodied in the word and 

the sacrament. For as certainly as it accrues to churchdom (as to 

every human society) to establish legally the common obligation 

to that order of life, external and internal, which is acknowledged 

by her as a public law; so little is the doctrine prevailing in the 

church, and the external order of worship and office, constitution 

and government, derived from it, in the fact that it is clothed with 

the force of public law, in itself alone that external and internal 

churchly order which is binding on the conscience with divine 

authority. She is so rather only conditionally, by her agreement 

with Scripture, i.e. in the proportion in which all these institutions 

and functions conduce to help forward the sole dominion of Christ 

in His word and sacrament, and to establish the faith which makes 

blessed, not on propositions of law laid down in churchdom, but 
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on Christ’s word and sacrament alone (4). Herein is at the same 
time given the standard for a conscientious Christian decision, and 

the conduct answering to it, as well in reference to that form of 

churchdom in which a man finds himself by birth and baptism, as 

also in reference to the relation to each other of Christian societies 

ecclesiastically separated from each other. If, namely, churchdom 

in itself and in its legal shape were the church, as the kingdom of 

the communion of Christ, then could the conscience of the Chris- 

tian find itself determined to nothing less than an unconditioned 

obedience in faith. Its judgment would be bound by nothing 

else than the law of this community, and we could not speak of 

any certain standing-point in and by God for testing it, which 

might be found outside of it. Just as little would it be possible to 

conceive of a plurality of churchly communions to which the name 

of church could apply. For the church, as the community of the 

kingdom of Christ, is at all times one and the same, has an im- 

mutable law of life always self-consistent; no means being afforded 

for recognising and experiencing its nature and efficacy, excepting 

alone the believing apprehension of Christ, according to the pre- 

sence of His will and essence in His word and sacrament. But 

just because such is the case—because the essence of the church 

cannot be resolved into a legally constituted churchdom, and it is 

not in the legal proposition of the latter, but in the word of the 

grace of Christ, upon which the essential church rests, that a stand- 

ing-point is given which is derived from God, and has in God its 

certainty for testing every form of ecclesiastical existence—there- 

fore has the conscience of the Christian, bound by the word of God, 

liberty to test, and the justification, nay, the. obligation for measur- 

ing the value and the divine validity of the forms in which church- 

dom exists, according to the measure in which the possibility is 

afforded of becoming a partaker, by means of the word and sacra- 

ment, of the incarnate Son of God, and of the efficacy of His 

grace. Where such possibility is present, there must it be acknow- 

ledged ; and the connection (hereby maintained) of the separately 

existing ecclesiastical organization with the essential church musé 

not be denied on account of errors which cleave to separate forms 
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of churchdom. Only where, as a principle, the connection with 

the (at all times one and the same) church of Jesus Christ, and 

the object of desiring to lead to the Incarnate One, and the pre- 

sence of His grace in the word and sacrament, are refused and 

denied, must every claim to the name of a Christian church be 

withheld from a community. Where, however, such a denial in 

principle does not take place, there the name of Christian church is, 

not to be made a matter of contention, but not in the sense of 

viewing them indifferently as equal, but with a testing of the dis- 

tinctions and their value, according to the measure in which one or 

the other form of churchdom either promotes or impedes our access. 

to the spiritual-corporeal presence of Christ, and the efficacy of His 

grace, in and by His word and sacrament, 2.e. to their incorpora- 

tion into the essence of the kingdom of His church. The tie of 

the particular church in which the individual finds himself by 

birth and the baptismal rite, has no right or power over his con- 

science, sharpened by the word of God, to prevent him separating 

from that church for conscience sake, whose shaping, either in 

principle or in actual fact, becomes an anxiety to his conscience, in 

respect of that relation and obligation in which a man is imme- 

diately placed to Christ and His kingdom by baptism (5). By 

virtue of the same association by baptism is also determined the 

positive behaviour which the Christian has to observe towards that. 

church in which he believes he can remain with a good conscience. 

Subject as he is to every external legal order of things for the sake 

of that order, and for the sake of love and peace, for the Chris- 

tian notwithstanding this order of things is neither the law of 

his inner life, nor its fulfilment, as obedience to a legal obligation, 

the fulfilment of that obedience which, as a free and moral per- 

formance in Christ, he owes to Christ his Lord, to say nothing 

of the act of an obedience in which he has his justification before 

God. Rather does the Christian regard it as his task and duty to 

set the law of life in the church of Christ’s kingdom above the law 

of right in churchdom, and regulating the last by the first, to keep 

all the legal ordinances of churchdom in connection with the vital 

law of the essential church, and to penetrate with the living spirit. 
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of the kingdom of Christ all legal forms of churchdom; and in the 

same spirit not only to fulfil all requisitions of churchdom which 

have their ground in the essence of the church, but to assist it also, 

according to the particular vocation of individuals in the family 

and the people, to ascendency in all the natural moral relations of 

society. For only that spirit of churchdom which is falsely limited 

and severed from the essence of the true church, regards as the 

domain of its realization the external association of churchdom 

alone; while the true spirit of the church of Christ and its members 

recognises all the relations of human life and society, without dis- 

placing their limits or setting aside or restricting the fundamental 

principles peculiar to them, but rather in preserving intact and 

sanctifying their mutual alternate relations, as the sphere of the 

sovereignty of that Lord to whom also the individual Christian, 

from baptism onwards, is bound as a member in faith, and in whom 

_ he has to exert himself in every one of these spheres of life, to the 

end of preserving the original order of things, and for the renewal 

and setting right all that has fallen away from that order. Only 

where this spirit is the living impulse in an ecclesiastical society, 

will there be realized in churchly fellowship also, that vocation of 

disciples to be the salt of the earth, and to guard themselves against 

that slothful indifference which threatens alike a dead Christianity 

and a dead church, 

(1) The object of the last paragraph was to show what ethical 
significance the natural forms of human communities have for the 

Christian, and in what way his realization in them shapes and has 
to shape itself from the spirit of regeneration. The question now 
is respecting that supreme community into which the Christian is 
transplanted just by regeneration itself,—respecting the community 
of the kingdom of Christ, and respecting the sense in which here 
below this is called the church, in its nature is specifically distinct 
from all natural forms of human communities, and yet in its his- 
torical and earthly form has one side in it, in which it partakes of 
the peculiarity of man’s public life on earth, and has an earthly 
and human character, and thus becomes an object in which, in the 
Spirit of regeneration, and for the ends for which this Spirit is 
bestowed by God, the Christian has to realize his faith. The 
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earthly and human churchdom is consequently here our chief 
object of consideration. The essence of the church is only so far 
to be taken into our consideration, as may serve for a just compre- 
hension of its connection with the earthly and empirical manifesta- 
tion of churchdom, and of the difference between the two sides of 
the real existence of the church. For the one is not related to the 
other as idea and manifestation : each is equally a historical reality, 
but the conditioning principles of their real existence are not the 
same on both sides. 

Consequently our first question has respect to the community 
of Christ’s kingdom, to the specific difference of this in comparison 
with every other natural and human community, and to the sense 
in which it is, and is called on earth, the church. Of this also 
alone do the Scriptures of the New Testament treat. That which, 
in a sense of the word hereafter to be investigated, is called church- 
dom, is the product of a later historical development, which did not 
exist at that time in a complete shape, and which, not in its mani- 
festation, but only in its essential principles, is the subject of the 
New Testament testimony. We find the most concentrated expres- 
sion for this in the Epistle of the Apostle Paul to the Ephesians. 
Hofmann (Schriftbeweis, ii. 2, 2d edition, pp. 116-142), in my 

opinion, has discussed the testimony in this epistle in the most 

comprehensive, profound, and pertinent manner. And to this 

exposition I would refer, since I have nothing better to say, and 

much that I previously remarked in my exegetical analysis of the 

passages of this epistle is there corrected. But that does not apply 

to the fundamental view that I have already taken of the substance 

of the declarations in the New Testament concerning the nature of 

the church. 
I would refer, for what has been said on the idea of the essential 

church, to that which may be found partly in Hofling, Grundsdtze 

ev. luth. Kirchenverfassung, 3d edition, 1853, pp. 8-10; partly in 
Harnack, die Kirche, ihr Amt, thr Regiment. In a remarkable 

manner coincides with this also what H. Karsten says on this point 

in his Symbolik fir Theologen und Nichttheologen. He starts rightly 

from the point, that the church in its inmost essence is a vital rela- 

tion of the community to the ever present, and indeed spiritually and 

corporeally present, Lord Jesus Christ. What removes this com- 

munity from the world, and that in which it has the beginning and 

end of its faith, is the belief in this presence of its Lord, who out 

of the fulness of His nature imparts blessings which embrace both 

74a fi 
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soul and body—reconciliation and redemption, justification and sanc- 
tification—since He communicates and imparts Himself. In this His 
eternal presence has its work in the church; and this present Christ 

is to her “the continually sufficient and sole ground and source of 
reconciliation and redemption.” By virtue of this vital relation to 
Christ the church knows herself as being an organized unity, a 
living organization (not establishment or institution); also as the 
place in which the Lord carries out effectively and continuously 
His mixed spiritual and corporeal presence in personal intercourse 

between Himself and the church. For she knows her existence 
not as one ever becoming new in such a sense that Christ takes 

immediately out of the world individual souls, and transplants them 

into the fellowship of His salvation (perhaps as Stahl says, that 
“according to Protestantism the church, as it were, at every moment 
anew springs immediately from the word of God”); but she knows 
herself once founded by the divine act of her Lord as the communion 
of salvation, in which and through which the Lord desires to have 
the sphere of His presence and efficacy. This was done on the day 

of Pentecost, when by the outpouring of the Holy Ghost all were 
filled with this personal Spirit of God, and by this act the church 
of our Lord was formed out of individual believers. “The [Chris- 
tian | community, therefore, since it is a church community, a funda- 
mental factor of the church of Jesus Christ, has been constituted 
by God for this object, and is itself—not any particular class in it, 
and not particular establishments and institutions, but itself—fur- 
nished with specific and divine qualifications, owing to which it is 
appointed to have an existence of an entirely peculiar nature in the 

world” (Karsten). Its peculiar existence, however, which renders 
it in its essence and import totally distinct from any other associa- 

tion in the world, “in its inner nature, taken once for all out of the 
sphere of humanly devised and humanly maintained associations,” 
is just this, to be and to continue the community of the Holy Ghost 
—so to continue by virtue of the promise of its Lord: “ Lo, I am 
with you alway, even unto the end of the world” (Matt. xxviii. 20). 
And as in the days of its commencement, so for all time is the 
assembly destined and impelled, from the nature of this fellowship of 
the Holy Ghost, by an inner necessity to attest itself outwardly. For 
as the first act that lies at its basis was the fulfilment of a promise 
made by its Lord (Acts i. 5), so is the church ever and ever urged 
on to testify to itself as being the same which derives its true exist- 
ence from the effect of that promise of its Lord, and recognises as its 
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appointed task to preserve and extend, by its ministry of the word 
and sacrament, the fellowship and the community of the Holy 
Ghost. Thus, from the nature of her origin as of her problem, this 

church is not at the commencement of her existence, as it were, an 
invisible body, which would only gradually become visible; but she 
is, as having become a church by the promise of her Lord, accord- 
ing to the impulse and self-testifying of her inner essence, also the 
visible, the invisible and visible church in one,—but always the 
former—the spiritual community, as the cause of the latter—the 

visible attestation, as the working and self-realization of its own 
inner essence (Karsten). And as the essence of its internality is 
created by God, so also the factors of its visible form are divinely 
created; and the order according to which the two belong to each 
other is a divine creation,—not, however, as an institution, but as a 
vital law of the organization of the community of the Holy Ghost. 
For the vital law of the church is this, that just as she herself has 
become by the word of promise of her Lord the community of the 
Holy Ghost, and only in a word of promise possesses the security 
that she will remain so, she should also in like manner let nothing 

pass as the essential ground of her visibility, but the visibility of 

those organs and means provided by God in word and sacrament, 

“through which Christ Himself, in His essential presence by means 

of the service of the church, takes up and transplants individuals 

from the world into His present life” (Karsten). But even the 

empirical churchdom does not resolve itself merely into this visibility. 

And here, above all, it is of importance as well rightly to estimate 

the difference which exists between churchdom and church, as to 

meet the double error, whereby one either looks upon what belongs 

to the churchdom as an inner essential necessity of the church, and 

absolutely identifies it therewith ; or, because this is inadmissible, 

holds the ecclesiastical existence of the church in itself as nothing 

but a corruption of the essence of the church. _ 

(2) As to what respects the meaning of the distinction between 

church and churchidom, I should like first of all to bring forward 

what follows. There is, above all, the specific difference of the church 

from all other earthly and human communities, which is preserved 

intact by rightly distinguishing what 1s essential from what is 

accessory. To churchdom belongs the idea of an institution con- 

stituted by law, legally regulated, and brought about indeed not 

by a divine law, and not by human confirmation of a divine law, 

but by human law-making and legislation. With the church it 1s 
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not so. The church is one and the same with the organism of 
the body of Christ upon earth; but churchdom is not so. The 

latter has its vicissitudes of temporal and historical development 
and formation; the church has not. The church, as the living 
fellowship of the community with Christ, is always the same—has 
always like fundamental conditions and fundamental characteristics 
of its existence; for the fellowship of the Holy Ghost and of saving 
faith is at no time a different one in its nature and its means. 
Churchdom, however, as the humanly constituted and institution- 
shaping expression of this society which has become conscious of 

this vital communion, is not only subject to the temporal human 
conditions of its external shaping, but also to human vacillation 
and error. He who identifies churchdom with the church, not only 
makes essential that which is only adventitious, and that which is 
human, and in fact formal, a means of the fellowship of salvation 
(a means of grace), but he deprives himself of the possibility of 
recognising that continuity of the nature and existence of the church 
which always remains consistent with itself as the sole work of her 
Lord and Saviour. For in the place of that Christ who is always 
spiritually and corporeally present, and actively operating, appears 
the human and formally established. The temporal and earthly 

working of existing vital communion with Christ becomes the pre- 
tended founder and mediator of the life in Christ; and the actual 

historical diversity of these institutions and forms of constitution 
makes it perfectly impossible to adhere to the identity of essence, 
SO soon as we conceive of the same as an immutable institution, in 
place of viewing it as a permanent communion of life, brought 

about wherever Christ is present working through the word and 
sacrament, guaranteed not by institutions, but by the faithfulness 
in promising of a present Christ. Thus, for example, that church 
which is named after Luther is not without that shape which, as 
something constituted in an established form, is called churchdom. 
Not, however, that she knows herself to be the church of Christ on 
this account, but because and provided that she does not pass off 
anything which is merely formally established as the true essence of 
the church, nor puts it in the place of the Lord’s spiritual and 
bodily presence, by virtue of which He alone dispenses, by means 
of the service of the church in the word and the sacrament, His 

healing efficacy. 
Is it therefore the case, that for this reason the ecclesiastical 

form is against the true nature of the church, because the essential 
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relation of Christ to His believing ones does not consist in their 
existence as a rightly composed, legally regulated and established 
community? We ask, on the other hand, Can we draw, from a just 
appreciation of the nature of a relation alone, the inference that its 
effect, even in its formal character, must be similar to that in which 
the essential peculiarity of that relation consists? Is it contrary to 
the essence of a Christian community, as a community of faith, 
that in its result it is also a community of those who are zealous of 
good works? Is it repugnant to the character of a human society 
which is born of God, that it has its life also in the form of human 
life and human realization? Is the essential relation of those who 
have been regenerated by the Spirit of God, whether it be of each 
particular individual or in their social relation to each other, so 
constituted, that it does away with the creaturely organization of 
individual or collective convictions of the community and their 
natural human expression, and puts it down as repugnant to its 
nature? Does the order of grace so present itself to man’s con- 

sciousness, that it removes the natural and creature order for the 

expression of this consciousness? We have an analogy in the 

natural relations of human society. These rest by their nature on 

divinely appointed natural tendencies—not on positive right, or on 

the legal promulgation of this right. Is it perhaps repugnant to the 

nature of the thing, that the human consciousness of this natural 

tendency should put it in the form of positive right, and confirm it 

by law for the administration of this right? Positive nght and 

law would then only be repugnant to the nature of a divinely 

appointed natural tendency, if by the same were denied that a 

divinely appointed natural tendency formed its basis. But equally 

would it be a contradiction to the nature of the human spirit and 

its creature organization, if man did not reproduce and legally 

confirm the divinely appointed and moral determinations of the 

nature of the relations of all human society in the form of positive 

human law. If, indeed, he supposed that law and justice, as 

established by him, supported and conditioned the world-system of 

the creature, this would indeed be a perversion repugnant to the 

nature of things. But it would also be a perversion of his human 

nature and of his human duty, to hold the opinion that he might 

not embody in the form of positive human law that which is in its 

nature a divinely given natural tendency in its effect upon his 

consciousness. It is not in the mode of its establishment that we 

can look for a contradiction to the nature of its principle. This 
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takes place only when the substance of human law is at issue with 
the nature of divinely appointed and natural tendencies, or when it 
ignores and disowns its divine origin out of which it has sprung. 
Analogous to this is the state of the case with respect to the for- 
mation of law within the church, or with the establishment of 
churchdom. It does not belong to the essence of the divinely 

constituted community of grace, that it should take the shape of a 
churchly code of rights; but it does indeed belong to the nature 
of the divinely constituted organization of men and of man’s social 

consciousness. ‘The nature of the church on earth exists for this 
end, that it may possess a human world-reality in such a manner 
that, instead perhaps of having nothing to do with the human 
consciousness of right, it should apply in its operation to this also, 
and fill it with a new and determinate character, from which man 

arrives at new, 7.e. churchly, codes of rights. For thus says A. 
v. Scheuerl with perfect right: “Man brings his sense of righi 
into the church with him.” And that relative freedom in law- 
making wherein precisely its character as human (i.e. not immedi- 

ately proceeding from God), statute-framing, and legal appointment 
consists, has its ground in the nature of the church, because the 
essential church itself does not rest upon law. “The collective 
consciousness of right” (which appertains to the church) “ has for 

its basis certain expressions of the will of her divine Founder, but 
is free in its development, in so far as, for the legal shaping of the 
relations of the churchly community, the ascertainable will of the 
Lord with respect to the fundamental principles of the same admits 

of different possibilities” (idem). “ But this will of Christ is in 
itself not legislative ; in the consciousness of the church alone does 
it become principles of right to her. The church has, by virtue of 
its divine foundation, just as little of a legal constitution as any 

particular state ;” or, as I would rather say, any naturally detached 
popular community. “In the church, as in a popular community, 
the original law is the law of custom, ze. law which arises imme- 
diately, without legislative effort; only subsequent to this follows 

statute-making by means of legislation.” When the further remark 
is made, that this consciousness of right has developed itself in the 
church in opposition to false brethren, then will this have equally 
its historical justification, as I believe it would, out of an imma- 
nent necessity of human nature, even without this opposition, have 
come to the formation of a system of law. However this may be, 
as Scheurl justly says: “This supposition (of a churchly code 
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of Jaws) is only then inconceivable if we speak of legal precepts 
established by Christ for the church.” Of such, however, man has 
spoken, and still speaks. And from this source legal enactments 
have been framed which are false in principle, and exercise a 
disturbing reflex influence on the essential and vital relation of the 
church. This is the modern, as I might call it, juristic corruption 
of the idea of the nature of the church; while at a more ancient 

period a prejudice was done to the church in her essential import 
and peculiarity, by transferring to it the religious and legal de- 
terminativeness of the Israelitish people, ordained by God for a 
pedagogic purpose—the legal constituting of a special priestly race 
and the like, at least in part. Where, however, neither the one 
nor the other presents itself, there we find human legislation, as it 
lies at the basis of churchdom, in its due force, and not opposed to 
the nature of the church so long as the rightly constituted church 
establishment does not itself pretend to be the essence of the church, 
and has not in its character tendencies opposed to the true essence 
of the church. 

(3) If a parallel were drawn between law-making in the natural 
human society, in the public community, and the same in the 
church, we dare not overlook the distinction which exists between 
them. ‘These systems of law are alike in their formal character as 
law—unlike in their substance: alike, in respect of the historical 
reality of their basis, a community already existing, and not one 
first to be formed by means of law and legal constitution—here the 
public community, there the society of believers; unlike in reference 

to the divinely ordained root out of which these communities sprang: 
alike in their object and aim to fix by human law and right the 
divinely appointed fundamental conditions and ordinances of the 
one as of the other community as objects of common recognition— 
to give them an objective existence, and hereby to secure the 
common welfare against disturbance; unlike in the import, the 

authority, and the obligatory force of the legal enactment. For 

the moral idea of those relations (not of conduct) which are proper 
to the natural state of human society, finds in law that realization 

which is possible for men. This idea lies, as to its substance, in the 

relations themselves, but is formally set forth incorporated in words, 

established as law only by man’s own legislative activity. This is 

a relation which is not far from applying to the church also. In 

her case we have to do not with an idea, the laying down of an 

object which in latent form indwells in the existence of the church, 
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but with an act and working of God by which she is herself called 
into existence and continually upheld, made public in the word, 
powerful in working through the word, spirit, and life in the word 
and the Lord of this word, which is a word of grace and not of 
law, and makes known, as the essence of this community, the fact 
of its being a community of grace. To wish to realize the essential 

peculiarity of this community, in the form of a legal community, 
would be an internal contradiction. It is, however, no contradic- 
tion, to desire to give an expression to the common recognition of 
this essential peculiarity of the society in right and Jaw, in such a 
manner that it may be perceived therefrom how the community 
views this essential peculiarity, and adheres to it, as its common 
sanctuary, so that it is recognised as a common right and common 
duty to permit nothing to crop up within the community which 

might tend to alienation and perversion of this essential peculiarity. 
Then, however, it must also be the desire of this legally constituted 
churchdom, to be and to remain what it is, not the realization of 

the idea of the church, but, as Stahl has previously very justly 
observed (Rechts und Staatslehre), “ purely a means of help and an 

external support.” For the church, in its original nature, belongs 

purely to the domain of ethics. 
(4) For justly estimating the church as a legally constituted 

institution, it is not less important to recognise and distinguish its 
constituent factors, in their proximate or more remote connection 
with the essentiality and the essential problem of the church,—in 
their immediate or only mediate determination by the divine factors 

of the essential church,—in their greater or less degree of control 
by the divine message of salvation, and the (consequent) greater 
or less degree of liberty for human legislation. For on this depends. 
the dignity, the higher or lower ordering, the real placing first and 
last, of the several institutions which support churchdom, which is 
grounded in the nature of the church. The precedence is taken by 
those institutions wherein that which, according to the gospel and 
in the same, is laid down as a condition of life and a living realiza- 
tion of that which is essentially the church, is given back as a legally 
valid expression of the social churchly consciousness. Standing next 

to these are those legal forms whose purpose it is to serve for the 
maintenance of external order within the churchly union. In the 
case of the first, that which, according to the gospel, is of divine 
right is to be distinguished as the substance from the particular 

form in which the same exists in churchdom as churchly valid 
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right. This distinction finds no place in the second class; but the 

object here is, as in the created natural order of all human society, 
the consideration of that fitness and suitability which have for their 
criterion the negative result, that the institutions do not run counter 
to those conditions and practical manifestations of life belonging to 
the essential church, which are laid down in the gospel. To the 
last domain belong those external ordinances, in which the eccle- 
siastical community, in its constitution and government, desires 
only to shelter and protect the essential life-activities proper to the 
church, but does not aim at bringing them, as such, to a legally 
valid expression, according to their divine fundamental conditions. 
On the first domain there manifest themselves those forms, in 
which the ecclesiastical community lays down that which is peculiar 
to the inner nature of the life, and to the life-activity of the essen- 
tial church,—believing and confessing (in the sense of Rom. x. 10), 
appropriation and offering of the means of grace, as the legally 
valid expression of the common consciousness,—and bestows upon 

confessing faith, in the form of public and valid church doctrine, 

and upon the receiving and offering of the means of grace, in the 

form of public official regulation and order of divine worship and 

the like, the form and significance of a legally binding order of life 

for the community. These last fundamental forms of the eccle- 

siastical community stand in essential and direct connection with 

the divine system of salvation, derive their existence from a divine 

mandate laid down in the gospel, participate in the divine authority 

of the dispensation of grace revealed in the gospel, but are neither 

this authority itself, nor the divinely appointed organs for carrying 

out this dispensation of grace, but are in their origin, as in their 

form, only a reproduction by man of an effect which, from the 

gracious will and the means of grace in Jesus Christ, has passed 

into the consciousness of the society of the faithful, and mirrors. 

itself in the sense of right belonging to the [Christian | community. 

And just because it is so—because the churchly sense of right 

springs up in consequence of an effect which rests in the same on 

divinely given, divinely effective, and divinely authorized means— 

it cannot pretend that those forms, which have been created by the 

Christian consciousness of right, are in themselves divinely given, 

divinely effective, and divinely authorized means for the production 

of a consciousness of Christian faith as of Christian right. These 

shapes and forms of ecclesiastical law do not for the first time 

set forth that which in itself would have divine authority and 



490 THE PRESERVATION OF SALVATION. [PART III. 

claims; but they only express, in the form of law, that which the 
consciousness of the church has, on the ground of divine authority 
and divine agency, recognised as the principle and rule of the 
life-fellowship and life-activity in a Christian community (“ non 
emprimunt credenda, sed exprimunt credita”). And the expression 
consistent with this knowledge has only to set forth the aim, the 
nature, and manner in which this divine system of salvation is 
reflected in the sense of right belonging to the Christian com- 
munity ; but it does not possess the right to attribute divine autho- 

rity to humanly established right as such. In this authority the 
human shaping of rights only so far participates, as the substance 
of legally established public doctrine, and of the legally established 
public official authority (in accordance therewith), is actually in 
conformity with the nature of God’s gracious will, and with the 
divinely-willed nature of the administration and the use of the 

divine means of grace. For churchdom is wholly a rightly organ- 
ized service in the essential church, not a realization of that church 
itself, and has its divine legitimization not in its legally valid con- 
dition, but in the conformity of its state with the vital conditions 
and life-activities of the essential church. The legally established 
doctrine cannot be recognised as of divine force, because it is so 
legally established, but because and if it is the expression of a 
faith which has actually sprung from the Source of life, the word 
of salvation, whose substance it has appropriated, and before and 
by which word it can legitimately establish itself. The official 
administration is not for this reason the fulfilment of the divine 

mandate, because it is legally established in the church, but be- 
cause and provided that the divine mandate is so executed by it as 
to be, in respect to the nature of the divine dispensation of grace, 

right in God’s sight, and is able to legitimize itself before and by 
the divine word. Divine authority is not inherent in the system of 
ecclesiastical law in the form in which it lays down what is to have 
currency in the church; but divine authority is only to be attributed 
to its substance in the way of derivation, provided that and because 
the same contains the substance of the system of salvation inviolate, 
and makes this serve as its only and supreme norm. If this relation 
is not preserved intact, great danger is incurred of falsely binding 
the conscience—of attributing to churchdom what belongs only to 
the essential church—of assigning to the ecclesiastically valid doc- 
trine, and to the ecclesiastically established official administration, 

rightly constituted conformably with this doctrine, in themselves 
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divine authority, divine efficacy, and divine authorization, and of 
clothing them with those divine attributes and promises which 
belong indeed to God’s word, but not to churchly constituted doc- 
trine, and belong indeed to the office as administration of God's 
word and sacrament; not, however, to the churchly established 
officialism in itself, but only in proportion to the pure maintenance 
of the divine basis both of the doctrine and the office. This, not- 
withstanding, is strictly peculiar to churchly doctrine, that it 
neither pretends nor can be an absolute and exhaustive, but only a 
relative expression of that faith which is born of the word, and 

indeed in a twofold aspect: first, in that relation in which faith 
born of the word has attained through historical disposing to a 
common recognition, and as such has become the foundation of the 

establishment of a regularly ordered Christian community; and 
secondly, in the relation in which this knowledge has shaped and 
separated itself in opposition to a supposititious knowledge, but one 
antagonistic to the nature of the faith. For this reason all churchly 
doctrine is not an absolute, but only a relative expression of this 
cognition touching the nature of the faith; and if it were not so, 
nothing would be more contradictory than, in the place of a mere 
verbal repetition of the churchly doctrinal formulas, not merely 
to allow to prevail, but expressly to demand, individual liberty in 
preaching and instructing in the common faith, limited only by the 
substance of the divine word and the doctrinal teaching of the 
church. It is just the fulness of the faith and of the word which 
is destined to attain in the ecclesiastical community, only relatively 
restricted by the doctrine which is held in common to be valid, to 

expression, to application, and to a manifold character of attestation 
and efficacy ; and in this way the words of Scripture are to obtain 
a living realization by the community. With respect, however, to 
the church’s objective forms of doctrine, and the ordinances of the 
ecclesiastical community derived from them, what Harnack has 

justly observed holds good: “There exists no absolute form of 
doctrine, worship, discipline, or constitution.” 

Certainly not of constitution, nor of the government which 
conduces to its maintenance. As that in itself has for the ecclesi- 
astical community only a secondary and not a primary import, and 

as we may well make the doctrine—not, however, the constitution 

and its form in themselves—our criterion of an ecclesiastical com- 

munity constituted in accordance with the word of God; so is 

the form of the constitution and of the government, or the legal 
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shaping of the external order of the ecclesiastical community, in no 
ways restricted by a law of the divine will, through pretended 
positive rules of right derived from the Scriptures of the New 
Testament ; since neither are the Scriptures of the New Testament 
a revelation of law, nor is the community of grace of the New 
Testament, the true church, a community of law, an institution 
legally regulated by external ordinances. _ The charismatically 
ordered membership of Christ’s body, as it is given us by the 
Apostle Paul (comp. 1 Cor. xii. 4-30 with Rom. xii. 4-8, Eph. iv. 
7, 11 ff.), refers, irrespective of the peculiar nature of the endow- 
ments of the [Christian] community in that first period, and of the 
questionable meaning of the word xuBepyycevs (1 Cor. xii. 28), not 
to the relations of the external system of constitution, but to the 
functions of the members for promoting the inward life of the 
whole body ; does not establish external ordinances, but only opens 

up in the way of promise the prospect that at no period will persons 
be wanting who shall be qualified and endowed for the due perfor- 

mance of the services manifold in nature in Christ’s body; disperses, 

however, at the same time also every notion of the setting up by 
man of constitution and government, through which perhaps the 
church could be charismatically endowed with that which the Lord 
had reserved to Himself to bestow. Nothing can be derived from 

such passages but the fact that the established organization of the 
ecclesiastical community must not be repugnant to the nature of 
the organism of Christ’s body ; a law of external order, however, in 
constitution and government, an obligatory precept and ordinance 

of right for her formal character, least of all allows itself to be 
discovered in these passages. Rather with the exception of the 

general will of order expressed in creation, the divinely appointed 
moral tendencies of nature, which support all human society, and 

from whence also take their rise the declarations of the apostle 
(1 Cor. xiv. 34, 35; 1 Tim. ii. 11, 12: comp. Wiesinger on the 
last passage) on the position and vocation of woman in the Chris- 
tian church, nothing has validity for the external form of the 
ordering of the ecclesiastical community and its government, except 
the rule that we should not reckon such and such constitutions of 
the community and forms of government as the essence of the 
church, and that even in the ecclesiastical community we should 
not make them instead of the doctrine the centre of our care, and 
least of all should expect from constitution and government saving 
efficacy, but should only estimate their value according to the 
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measure in which they so further and maintain external order, that 
thereby the sole dominion of Christ in word and sacrament is in 
nothing injured or impeded. For there alone where He as ruler 
is embodied and lives in a community is the true church, the 
Lord’s people, which in the glory and fulfilment of the New Tes- 
tament bears the predicates of the people of the Old Testament,— 
namely, “a chosen race, a royal priesthood, a holy nation, a peculiar 
people” (1 Pet. 11. 9). To transfer this definition to the members 
who belong as a matter of church right to the ecclesiastical com- 
munity, and to make it the ground for the constitution and govern- 
ment of churchdom under the title of the universal priesthood, is 
the most monstrous perversion of divine truth, as well as of the 
principles of the Reformation,—a perversion which ought scarcely 
to be conceived as possible. Possible to be conceived it is only as 
a caricature of the truth, that there exists no order of human 
dominion privileged and instituted by Christ in His church. For 
with respect to the last point, in this way without doubt all striving 
after anything approaching to this—nay, all prevalence of anxiety 
about constitution and government as a supposed guarantee for 
this, that Christ abides in the government—may be taken in general 
as a sign that a churchly community has fallen away from the true 
centre of its life, or threatens to do so; since, in lieu of the sufii- 
ciency of the Lord’s presence in His divine means of grace, and 
the believing confidence in the exercise of the Lord’s power in the 
preaching of His word, it begins to place its reliance on means of 
human ordering, and in a perverted manner idolizes them. “ It is 
a matter of urgent need in a time like the present, when so many 

look to an arm of flesh, that the church should remain true to her- 

self,—that she should with exhortation hold up her true form to the 

anxious and desponding, the unbelieving ministers of human schemes 

and provisions, as the incontestable guarantee that those will not 

be put to shame who look to the Lord alone for help. What can 

it profit if she preaches faith and condemns works, which are to 

serve to deliver hearts and souls, if nevertheless she herself places 

the confidence as to her existence and her development on human 

institutions and ordinances?” (Karsten.) 

(5) With the recognition of the marks which distinguish church 

from churchdom, of the conditions under which the two have and 

maintain their proper connecting tle, instead of diverging from 

each other as true church and false churchdom, and in the indepen- 

dence, visibility, and comprehensibility of the divine foundation, on 
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which the true church and the right churchdom are equally built 
and have to be built, is therefore also the basis given for the right 
and conscientious line of conduct in regard to all that may put 
forth a claim to the title of a Christian church. For this know- 
ledge derived from God’s word is in itself Christian freedom of 

conscience, and herewith a capability of discerning the spirits, even 
the spirits of the churchly communities ; and in the due discrimination 
between church and churchdom at the same time, in a derivative 
measure, a safeguard against churchly fanaticism as well as churchly 
mdifference. 

There exists no holier palladium for the Christian than freedom 
of conscience, and there is no sanctuary which men have more pro- 
faned than the word “freedom of conscience.” What freedom of 
conscience is to the Christian, how inseparably it is connected with 

the commencement of his own life in Christ, and how precisely 
with this beginning of life the relation of freedom of conscience to 
church and churchdom is supposed, will become manifest of itself 

from what has been said in the above paragraph. If I have here 
in view both the birth of the body and regeneration by baptism, 

that will be liable to no misapprehension. For even in the first 
it is determined by Divine Providence to the child of Christian 
parents, in what churchly communion it should find itself at the 
beginning of its existence. But this dispensation has not that 
importance which attaches to birth within this or that popular com- 
munity. In the latter case is established, according to God’s will, 

a bond of love and piety, a type of national character and belong- 
ings which we reverence as sacred, and in certain ways never can 

or dare deny, and which remains for us, even if one should be con- 

strained and justified by after events in life externally to dissolve 
the ties of this association. That, however, which is decisive for 
the conscience of a Christian with respect to belonging to this or 
that churchly society, is not the birth after the flesh ; nor can it be 
so. It is a dispensation carefully to be weighed, which has its root 
not in human consideration, that in the administration of the sacra- 
ments that relation remains intact, by virtue of which the baptized 
child in and by baptism is incorporated into the fellowship of the 
Lord Jesus Christ, the true church, not this or that particular church, 
this or that churchdom. If, when arrived at consciousness, he 
cherishes and fosters this relation in faith, and according to God’s 

word adoringly enters into its full meaning, recognises himself as 
free, as one bound alone by Christ and His word of grace, then 
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will he also perceive what that freedom of conscience really is, 
which for our life in God owns no lord and master, neither human 
authority, nor any human ecclesiastical system; but the Lord 
Jesus Christ alone, the Head of His body, the Lord of the essential 
church, who can be found by every man in His word. Happy is 

he who, from a knowledge of Christ and His word, feels himself 
free in conscience, and enabled to remain in that churchly society 
in which he, through the determination of his birth in the flesh, 
was presented to the Lord Christ in baptism. But there exists no 
piety proceeding from this dispensation, which may free the Chris- 
tian from the right—nay, the duty—according to his freedom in 
Christ, to examine (6 mvevpatixds avaxpives Ta Tava, 1 Cor. ii. 
15) how that church is constituted, in which he, by an act of 
God in Christ, was made a member of His church. For church 
and churchdom are not essentially one and the same. Were it 
otherwise, there would exist no standing ground for the Christian, 
from which he, bound in Christ, might freely examine how matters 
may stand with that community which, not without a near approach 
to misconception, is called briefly by men the church. For the 
vital law of the church it is which binds the Christian conscience, 
but it is not the law of this or that ecclesiastical community. 

If we call the latter without further heed or reservation the 

church, then there presses itself upon us from another empirical 

perception also the certainty that this mode of expression labours 

under a defect. For with our Christian conscience we stand over 

against a plurality of church associations, which call themselves 

churches. If the churchly association as such is really the church, 

then is a plurality of churches a contradictio in adjecto. For the 

church is, by the will and the promise of her Lord, only one, at 

all times one and the same, powerful, by the same means which 

called her into existence, also to be preserved in the same. If the 

several church societies are fragments of the church, more or less 

the church, more or less the truth, then has this very promise of 

the one church come toa failure. If, however, of these diverse 

church societies, one only is the church; and if the others are all 

pseudo-churches, then has “the church of the living God,” destined 

to be the pillar and ground of the truth for the world and in the 

world (1 Tim. iii, 15), either never existed in such a way as to be 

powerful to preserve the church as one and the same, or it only 

began to do so after the lapse of centuries when it did not exist. 

In the one as in the other case, the promise that the gates of hell 
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shall not prevail against the church (Matt. xvi. 18) has remained 
unaccomplished. ‘To all these false conclusions we are led by 
falsely identifying church with churchdom. He who rightly dis- 
criminates their difference is alone capable of guarding himself 
against confusion of conscience and judgment in reference to 
churchdom, whether he finds it in the world as a single or as a 
plurality of churchly associations. For he never and nowhere 
transfers the promises and attributes which hold good of the church 
to the churchdom. He cannot do so, for the churchdom is not the 

church, but only the human community regularly organized for the 
service of the church. All the factors which constitute churchdom 
as such are not the organs by which the Lord of the church has 
His efficacy for building up and preserving the church; but they 
are, or can and would be only the guides and pointers of the way 

to the Lord of the church and the organs of His efficacy. The 
constituent factors of churchdom—doctrine, church order, church 
constitution—are by their nature not destined to remain one and 
the same in their form, as in matter of fact they never have re- 

mained, but have, as human institutions, the object of continually 
increasing in everything which renders them appropriate for serving 
as guides and pointers of the way to the church and to her Lord. 
The Lord Himself, the manner of His agency, its divine media, 
word and sacrament, and the nature of the saving faith effected 

by them and making them its own, abide what they are, undergo 
no change, are unsusceptible of increase or decrease, and are the 
divinely-human constituents of the church. But the constituents 
of churchdom, the human expression for the conception of the 
word and faith in public doctrine (the confession), and the church 
order and system framed according thereto, must not only, when 
they are of the right kind, have a constant increase in reference to 
the expression and shaping of what is required for knowledge and 
order, but may equally well, in consequence of human weakness 
and sinfulness, decrease, perish, and become more or less unsuited 
for the service of the church. For, as being human creations, the 
one thing befalls them as the natural tendency of all that is human, 
the other as the destiny of human fallibility. Against a possibility 

of the last holds good and remains the promise, that the Lord of 
the church is mightier than all conceivable or actual corruption 
of churchdom, and that He builds up and preserves His church 
wherever in a churchdom word and sacrament remain, through 
which the Lord builds and preserves His church. So long as an 
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ecclesiastical community does not deny that Jesus is the Christ, the 
Son of the Father, come in the flesh (1 John ii. 22 ff., iv. 2 ff.), 
efficaciously working in word and sacrament, so long has it still part 
in the church, still stands in connection with her, and may still call 
itself churchdom, although not the church; and has only so far to 
be tested, whether it permits, along with the other arrangements of 
its system, the way to the Lord of the church, and His word and 
sacrament, certainly to be found, and consistently with the vital 
conditions of the church, or doubtfully and in disagreement with 
them. But he who wishes to prove and determine this must not 

_ only be acquainted with that scaffolding destined for the workman’s 
service in the building of the church—churchdom; but he must 
know also the Builder, the building plan, and the manner of the 
Builder in shaping and adapting living stones, in order hereby to 
decide whether the scaffolding which man has erected, really more 
or less furthers the design of the Architect, or not at all. And this 
the Christian can and ought to know from God’s word. If he, 
from this knowledge of any particular churchdom as being one of 
such scaffoldings, leaves it because it appears to him awry and ~ 
dangerous for him to stand on, or alters and improves it, neither 1s 
such a departure in itself a departure from the church, nor the 
alteration and improvement in itself an altering or improving in 
the church; but it is a work with respect to or in churchdom, 
to labour for whose just and end-answering form, in a human 
manner and with human means, is the continual task of the man 
who belongs to a churchly association. For since the Lord of the 
church does not wish to build His church in such a way as not at 
the same time to admit those who confess His name with all their 
human powers, endowments, and energies, to a trial service in His 
church, therefore is such a labour in the restoration of a church- 

dom in harmony with the church in the highest degree worthy and 

deserving of human solicitude and effort. Since, however, men’s 

works and actions themselves have first to undergo a fiery ordeal 

(1 Cor. iii. 10-15), whether the human edifice is constructed in the 

spirit of the church and her Lord, it can therefore be asserted of 

no churchdom on earth, that it is not equally capable as needful of 

constant testing, sifting, improving, and setting right. 

This twofold perception is the antidote against that twofold 

fanaticism which clings to the mingling of church and churchdom. 

For the one party, since they see that those predicates of the 

all 
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church which are consistent with the promises are adapted to no 
one form of churchdom, are furious against every form thereof 
as being a purely human contrivance, as a distorted representation 
of the church, as a Babel instead of the kingdom of Christ, and 
would wish, the sooner the better, that all that is churchdom, and 
pretends to the name of church, should be extirpated. Against 
the pretension they have a relative right; but for the rejection of 

churchdom as such they have no right at all. Nay, as a just 
punishment, this confusion of speech is wont to overtake them- 

selves, that, though scarcely freed from this or that form of 
churchdom, they impose upon themselves churchly regulations, 
and name their communion alone the church. So little do they 
perceive, that wherever any spirit, no matter what, has instituted 
a human society, the very nature of the spirit of society impels 
them to give a human expression to that which the united body 
hold as their common right, and although it should be set forth 
with purely negative formulas, as the positive right of the society, 
that they should not admit the validity of any formal maxims of 
right. The others, however, while they give to churchdom in itself 
the name of the church, and then become fully aware that they 
must in such a case claim for churchdom the predicates of the 
church, strip the ecclesiastical community to which they belong 
of its human character; hold the institutions in which it has its 

existence, collectively and separately, and without any distinction 

between its divine foundation and earthly form, for divine and 
saving creations; apply the perfectly true proposition, that we have 
salvation in Christ not outside of the church, but only within the 

church, to their form of churchdom; and thence exclude, with 
perfect consistency, all who do not belong also externally and by 
churchly right to this churchdom from salvation in Christ. In the 
first place, this fanaticism is to be justly condemned, from its having 
the blot of being historically false. For should the constituents 
of churchdom—doctrine, church order, church constitution —be 
maintained to be the constituents of the church, and that therefore 
also churchdom is equivalent to church, then must they also have 
been at all times one and the same. If forms of church communi- 
ties which sprang up at an after period—such as those at the time 
of the Reformation—wish to refuse this test, then must they also re- 
nounce the pretension of being the church, but ought not in any way 
to grieve at not possessing such aclaim. If, however, a churchly 
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community like the Roman Catholic, which asserts its existence to 
have lasted from the days of the apostles to the present, stand upon 
the proof of the unchanging character of her doctrine, order, and 
constitution, such an attempt can in no wise be made without doing 

violence to historical truth, which does not even present a picture 
and proof of constant uniformity of constitution, to say nothing of 
doctrine, but rather to the contrary. Thus even in her case does 
the fanaticism of setting herself up as the church fall to the ground, 
in the same manner in which it cannot crop up in the opposite 
party without causing perplexity to that better knowledge, as well 
of the nature of the church as of the essential character and task 
of churchdom. And, indeed, on both sides with bad reactionary 
effects on the moral and religious sentiments. For although human 
perversity is able, even in respect to the word of salvation laid 
down in Scripture, or in its substance confirmed by word of mouth, 
merely to look upon it with the eyes, to hear it with the ears, to 
impress it upon the memory—without, however, letting it penetrate 
the heart and conscience—and thus is able to refuse to accept it in 
penitence and faith, yet is the divine word of salvation in its form 
and nature so truly an appeal to the conscience, that the sting of 
open variance between such word and such conduct can only 
remain unfelt in cases of unqualified obduracy. But in the form 

of that which churchdom establishes, and naturally must establish, 

in the intelligible expression of doctrine and formula, of legitimate 

order and constitution, if we hold the acceptance and observance of 

these forms alone and of themselves merely to be a life in the spirit 

of the church of Jesus Christ, the danger is imminent of accepting 

all this as a matter of the understanding, of observing them as 

law, and at the same time continuing devoid of all godly change 

of mind—orthodox from top to toe, but void of life and love—nay, 

often within full of arrogance, hatred, envy, bitterness, and the like; 

and with all this, being also of opinion that we are sure, by reason 

of our own incontestable orthodoxy as respects all matters of church 

law, of the blessedness of our churchdom as a means of salvation. 

Into such a soul-perilling delusion may he fall, who takes the 

churchdom for the church, and forgets that the church does not 

exist for the sake of churchdom, but churchdom only for the 

church, and abides in its true character only when it maintains 

the true and legally valid forms of its existence in constant depend- 

ence on the Spirit and the vital law of the church of Christ. 
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Conversely, however, it is the knowledge of the origin, vocation, 
and true significance of churchdom which protects us from the 
danger of srelbsForonee. We are not here speaking of that indiffer- 
ence of unbelief which asks with a shrug of the shoulders, with 
Pilate, “ What is truth?” and which is unwilling to know any- 
thing at all of positively revealed religious truth. We mean rather 
the indifference of so-called believers. The root of this is of a 
twofold nature, and is connected with a false supposition both of 
the nature of faith and of that of churchdom. Faith is viewed as 

something which, more or less, has nothing to do with certain and 
distinct knowledge (see on this, § 18, note (4), pp. 157-162),—as a 
faith in which the chief point is not so much as to the “ what,” 
but as to the “ how”—an excitement of feeling, a flight of enthu- 
slasm, a general moral elevation, and the like; in short, a somehow 

or other conceivable, but ever a religious and moral, only not a 
definite and fixable, relation to Christ. But touching churchdom, 
the idea has been more or less entertained, that it is purely of 
human origin, a garment of man’s weaving, that has just as little 
direct connection with the inner soul as a man’s vesture with his 

heart ; and that, since the possibility is not denied that the Lord is 
able to save some in every Christian churchdom, it is also a matter 
of tolerable indifference to what form of churchdom one may 
belong. Thus, or nearly thus, will run the ideas of all indiffer- 
entists; and if I do not venture to give what I have just said as a 
definition of indifferentism, as one determined and equally appli- 
cable in every case, the reason is this, that in such opinions every- 
thing is wont to be indeterminate and impalpable. Now it lies at 

once in the nature of a true faith born of the word, to recognise 
itself very distinctly as a definite and divinely effected knowledge. 
But he who is acquainted with such knowledge belonging to faith, 
distinguishes from it its intelligible and human reproduction in the 

doctrine and confession of churchdom. If the latter, however, is 
actually such—namely, the reproduction of the nature stated—then 
is it also not purely human ordinance. And if, therefore, repro- 
ductions of this nature lie before us as the foundation of separate 
churchly existences—that is to say, various churchly confessions 
and doctrines; then in the points in which perhaps not only the 

form of the expression is distinct, but the contents of the formu- 
laries—the substance—is opposed contradictorily to the substantial 

contents of the others, the reason of such difference must be looked 
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for only in an alteration of the knowledge belonging to faith on 
the one or the other side. There indifference of merely human 
modes of expression ceases, and becomes an essential difference in 
points of that faith and knowledge which God desires to effect by 
His word, not as something indifferent and conceivably different, 
but as essentially one and uniform in relation to the substance of 
its contents. Now it is pefectly true, that it is by no means so 
easy to ascertain in what points the difference of churchly confes- 
sions is perhaps only a difference in human modes of expression, 
and where an alteration of that knowledge of faith which is effected. 
by God’s word is involved,—a departure from the truth which is in 

Christ. But the more certain it is that the division into separate 

churches is not conformable to the will of Christ and the essence of 

the church, the more definitely it may be deduced from this, that 

this division is associated with sin against Christ and the church ; so 

much the more is it absolutely impossible to hold up to the con- 

science of a Christian indifferentism or listlessness in respect to the 

difference of churchly constitution as a conscientious duty, instead 

of representing as his duty the keenest and most conscientious 

examination into the reason why he believes himself able, with a 

good conscience, to look upon this or that churchly confession, or 

better, the churchdom of this or that confession, as the place in 

which he can live without a conscientious burdening of that certain 

faith which he has derived from God’s word. For it is morally 

contemptible to hold one’s self out to be a member of a churchdom, 

and hereby in fact to be willing to acknowledge its authority, 

whose objective churchly rules he holds as either something indif- 

ferent, or as contradictory to that which he has learned from God’s 

word to consider as the nature and essence of the church, and of 

the living faith and knowledge which belong to her. 

At this stage some one might ask me why then I profess my- 

self a member of that church which bears the name of Lutheran. 

And consistently with what lies in the context of the foregoing 

investigations, I will give a reply. I cannot, indeed, give as my 

reason, “Because the Lutheran church (Lutheran churchdom) is 

the one holy universal church,” or “ professes herself to be the one 

holy universal church” (as Karsten says). I can only say: For 

this reason, because she holds herself out as being for the one holy 

universal church, whose ever unchangeable existence she knows in 

faith, and on this account places this faith at the head of her con- 
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fession. This she could not do, were she not cognisant of roots of 

her existence, which are given in the one church, and that lie at 
the foundation of her own particular churchdom. The one church, 
however, she would be obliged to declare herself, did she not know 
that the existence of the one church is not involved in her existence 
alone. Inasmuch as she is fully aware that the factors of that one 
holy and universal church (word and sacrament) are also the 
factors of her own existence as a community, she asserts her identity 
with this church. But she denies that its existence only dates from 
that of the Lutheran church. What she has called into existence 
as an established churchdom, gathered and gathering, she knows 
as the working of that Spirit who belongs to the one holy and 
universal church. But she denies that this her established church- 
dom is alone the sphere in which this Spirit manifests His activity, 
or that her established form is the spring and mediator of the 
working of this Spirit. And of her confession, which belongs to 
the factors of her churchdom, she knows indeed that its expression 
and substance are conformable to the design of leading the com- 
munity for its fellowship in salvation, i.e. for its reconciliation and 
redemption, justification and sanctification, exclusively to the effec- 
tive presence, spiritually and corporeally, in word and sacrament, 
of the Lord of that one holy and universal church. She, however, at 
the same time denies that only by her doctrine as such, not to speak 
of its intelligent adoption, the relation is rendered possible, in which 
the ever present Lord bestows the fruit of His saving deeds by 
word and sacrament as a living possession. The Lutheran church- 
dom knows herself in her historical existence and shape to be a 

fruit of the one holy universal church already existing, but not 
as the founding and exclusive focus of the one holy universal 
church. And for this reason simply, because she does not attribute 
to churchdom that which is the result of the presence of the faithful 
Lord, and of His efficacy in word and sacrament. This is the 
principle on which the Lutheran church rests. If men have wished 
to make of her some other thing, that does not concern me. Up 
till now the principle stands fast, and human devices again will be 

scattered like chaff. According to this principle must be measured, 
moreover, the relation of this “ church” to other confessions. For 
since the Lord suffers Himself to be found only in His word and 
sacrament—and even errors of confessions, or the darkening of the 
general conviction with respect to the nature of the church, cannot 
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become an absolute hindrance to the presence of Christ in His 

word and sacrament—the Lutheran church, therefore, notwith- 

standing of her conviction of the substantial correctness, i.e. of 
the harmony, of her confession with Scripture, does not limit the 

existence of the one universal Christianity to the sphere of her own 

creed, but believes that in all Christendom (sparsi per totum orbem ; 
Apol. Conf. Art. vii. and viii.) some may be saved, whose life-giving 
Head is Christ, whom as members in the obedience of faith they 
worship. For we know well one false churchdom, which renders 

difficult the way of salvation,—a churchdom in which, however, so 
long as Christ the incarnate Son of God is confessed, it is not 
absolutely impossible that the power of Christ in word and sacra- 
ment should be proved. With such convictions,” I therefore 
cheerfully say with Karsten, “the Lutheran church feels herself 
equally free from that unionistic confusion of churches, as from 
that false and unbelieving intolerance which scarcely admits the 
possibility of the members of other Christian confessions being 
saved.” And all this for this reason, because the Lutheran church 
does not make herself the centre-point of her consciousness in her 
confession of faith, but faith, knowledge, and the essence of the 

one holy and universal church. 
(6) From the foregoing investigations, we may now also con- 

clusively deduce what may be viewed, consistently with the nature 

of Christian conscientiousness, as the right conduct within that form 

of churchdom to which one may belong not only externally, but 

inwardly by a free and conscientious conviction regulated by God's 

word. The spirit of a proper course of behaviour springs even 

there not from any churchdom in itself, but from that vital rela- 

tion in which man is placed from baptism onwards to Christ and 

His kingdom, is thereby impressed in faith, and has through 

this faith become powerful in that love which desires to serve 

in Christ, and not to enjoy that which one has for himself as a 

spoil.” To fulfil and vivify what belongs to churchdom in the 

power of faith and love, and to carry it forth into the world 

and into all the relations of human life and society—that is to 

stand in the churchly bond after the spirit of the church of Jesus 

Christ, and to labour for the solution of the church’s problem in 

this world and for this world. And this spirit is just as much a 

spirit of true churchmanship, in contrast alike with that swbjectiv- 

ésm which refuses all obligations, as well as with external legality, 
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and in contrast with that churchmanship which limits itself only 
to churchdom. 

It is peculiar to the true faith, that it makes itself felt as a 
personal and individual possession of the freest nature, as a deliver- 
ance from human authority, freedom in Christ alone, bearing the 
law of its life in that Christ who rules and lives not only above 
and without us, but within us. But as we are incorporated with 

this Christ as the Head of His body, and therefore not merely in 
individual and personal isolation, but in the relation of membership 

to other members under the same head; and as out of this faith that 

love is born which longs after fellowship among the members, and 
readily yields itself to the service of the members, there is implied 
in the divine nature and destination of this faith, that it should 
know itself as a faith common to all, impelled to a common display 
of faith and love in brotherhood. Such is the divine foundation of 

the ties of churchdom. Now, as we have seen, the churchly tie 
in itself certainly is not the realization of the divinely purposed 
and divinely effected community of faith and love, and has its 

existence in the form of law and right,—which form can neither 
in itself be called that of the vital law of the Christian, nor 
has arisen absolutely out of relations to the essential life-conditions 

and life-activities of Christian fellowship,—but has reference to a 
series of external relations, in which the churchly community, from 

its world-reality and the conditions of its external existence, stands 
and must stand in this its earthly existence. A whole series of 
churchly ordinances could be named which owe their existence to 
the purely human and earthly phase of all social community, and 
possess in no wise a divinely obligatory force, except in the general 
sense in which all legally established ordinances of a human com- 
munity are conformable to the divine order of God’s will expressed 

in creation. But even here there holds good for the members of 
the churchdom, who have not ascertained its system of ordinance 
as being in essentials contrary to their faith grounded on the word 

of God, what applies to the members of a political community. It 
appertains not to the convictions, to say nothing of the will of the 
individual, to lay down the law, but to the consciousness of the 
whole community in common organized action. If the law has 

been established, the individual submits himself to its injunctions. 
Christian liberty in the individual does not become a charter for dis- 
order and caprice; least of all under the pretext that a number of 
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ordinances are purely of human origin. It would be very bad if a 

churchdom had nothing to show of purely human shaping. For 
this would only be a proof that the divine foundations and forces 
by which it is supported in its ultimate ground, had remained with- 
out fruit, faith without works, the working of the Divine Spirit 
without any reproductivity in the spirit of man. A human regula- 
tion, however, in the most objectionable sense of the word, is not 
that which in churchdom proceeds from man, but that which, while 
it is of human origin, is put forth as divine, and of divine obliga- 
tion, as necessary for salvation, as a means of grace or as a divine 
law, on whose observance salvation, favour with God, justification 
before God, depend. Against such ordinances must Christian 
freedom in Christ oppose itself. But whatever else is an ordinance 
deserving of praise, we observe for the sake of order, and of love, 

and of peace (ravtTa evoxnpwovas Kal kata tTa~w ywécbo, 1 Cor. 
xiv. 40). 

Such observance, when it flows from the spirit of faith and love, 
has not then, however, in this domain of churchly ordinances (on 
whichever of them one may choose to think), the nature of the 
performance of a mere legal obligation. Here applies what was 
previously said (§ 54, note (2)), with reference to the state, on the 
meaning of law and the observance of law in comparison with the 
problem of moral perfection. And the more that a churchly legal 
system desires to rest in the service of that divine order of life 
and society which has for its vital rule the means and powers of 
Christ’s kingdom of grace, so much the less is it a fulfilling of the 
appointed service of the legal code of churchdom, if, determined 
merely by the legal rule of the community, in external conformity 
of action with the objects of this law, and by a due legal obedience, 
we satisfy that which belongs to the church as her right. This 

mere legal correctness, which does nothing that is against these 

external ordinances, but which in its actions has no other aim than 

the observance of the outward ordinance, is, where it attains the 

sole ascendency, fatal to all genuine churchly life. For not only 

may such a conformity of conduct be exhibited without any corre- 

spondence of the mind and spirit of those legally obedient, with that 

spirit and faith from which the church’s legal ordinances took their 

rise, but this mere external legality reacts in an equally pernicious 

way on individuals as on the churchly community. It impedes the 

development of that which constitutes the essence of the church, 
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the fellowship of the Holy Ghost, from being a community of those 
regenerated to the liberty of the children of God in evangelical 
faith and love. The whole internal character of the church and 
her members becomes, through this mere legality of churchly ob- 
servance, mere externality, a dead work, a worship of legal institu- 
tions, of legally valid form and order, of legal obedience, which, 
itself void of spirit and life, neither fosters nor produces spiritual 
life, and in place of the worship of God in spirit and in truth, but 
reduces it to a legal and ceremonial character. Such is the natural 
and unavoidable result, if the legal ordinances of churchdom, in 
place of being kept to their purpose of instrumental service in the 
church, are regarded as an end in themselves and identified with 
the church, if her legal forms are viewed as means of grace; and 
if legal obedience to these is held to be the fulfilment of their 

object, instead of our labouring for ourselves and others, in order 
that these churchly forms should find their fulfilment not ina kind 
of external legal observance, but in the spirit of the church of 
Jesus Christ, her faith and her love. Where this is not done, all 
merely legal churchly obedience, as an external and dead work, 
profits nothing. 

Finally, just as little is he who sees in the legal code of church- 
dom and its legal observance at once the problem of the church and 
its members realized, and suffers it to be exhausted therein, in 
a position to take a just view of that relation which the highest 
earthly community, the church, is called upon to occupy with regard 
to the other forms of human society. For the legal regulations of 
the church serve in themselves only for marking off the sphere in 

which the religious community has, with a view to the preservation 
and securing of its common existence and duties, given an expres- 
sion to the fundamental law of the order of its inner life in the 
shape of external laws and order. These legal rules of churchdom 
cannot, nor are intended to become, the legal rule for other human 
common objects: they cannot, nor are they intended to have as 
their object, to lay down as church law those natural moral ten- 
dencies on which, for the aims of this earthly existence, the other 
relations of human society depend. It is not the natural system of 
the relations of human society established at creation, but that com- 
munion of God with man and man with God, restored by God’s 
redeeming act in Christ, and the aims hereby set before us of that 
future perfection, which form the basis of that relation of fellowship 
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from which springs the peculiar nature of the legislation of church- 
dom, whose duties thereby defined are specifically distinguished 
from the legal duties of the relations and ordinances of other 
communities. Here it cannot be objected that the church also 
recognises such ordinances as have for the Christian a churchly 
obligation of right in connection with the relations of the Christian 
to the naturally established associations of society. This, for 
example, in reference to marriage (comp. § 52, note (3)), the in- 
stitution of the state, in churchly acts of benediction, churchly 
recognition of lawful authority and lawful order, and the like. 
For all this respects not the ordinance itself, but the Christian who 
enters into such ordinance. What takes place on the part of the 
church does not first establish the ordinances in their legality, but 
is only the church’s legal expression for the Christian’s obligation 
to recognise, partly the divine basis of such ordinances, partly their 
need of sanctification by the Spirit of God’s grace. The particular 
and specific right which belongs to marriage and the married, to 
the state and the bearers of its order and authority, is not first 
established by the church, as was the doctrine of the middle ages. 
There is only laid down in the form of churchly right, the Chris- 
tian’s duty to verify the Christian view of such social relations 
resting upon a divinely ordained natural foundation, on his entering 
into them, by the performance of a legal churchly ordinance. By 
such an actual procedure, however, the inner sanctification of these 
relations is far from being accomplished, as the church strives to 
realize it; and the means of this can neither here nor in other 

relations be or pretend to be the legal institutions of churchdom in 
themselves consistently with their nature. Hence also the danger 
of a so-called churchly frame of mind, which falsely confines itself 

to the legal duties of churchdom, but not as if these forms of 
churchly rights had in themselves sprung from evil, but because 
one attributes to churchdom an import which it does not possess, 

and so views the same, or enjoins it to be viewed, as if the legal 
ordinance of churchdom in itself were the realization of the destiny 
of the church, and the accomplishment of these churchly obligations 
in itself the fulfilment of the life-problem of the members of 
Christ’s kingdom, the essential church, in this world and for this 
world. Conversely, it is rather the destiny of the church of Jesus 

Christ and its true members to stamp all the relations of human 
society with the spirit of the church, the spirit of Christianity—to 
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enjoin men to seek, and to assist them in seeking, moral perfection 
in the solution of those problems of life which are placed in these 
domains, and are peculiar to them, only in the spirit of Christianity; 

and all this in that character of free action which belongs to the 
moral personality of the Christian, which neither in its origin nor its 
form is the mere fulfilling of a legal obligation of churchdom, nor 
makes legal rules of churchdom the legislative principle of the forms 
of natural human society, but rather in all earthly relations of the 
communities of men brings the influence of those relations vitally 
to bear which flow from the spirit and the life of regeneration, and 
which verify their renewing, sanctifying, and glorifying power, in 
everything which belongs to man’s earthly existence. If this object 
is not kept in view, and if churchliness of sentiment confines itself 
to churchdom, to the mere care for the public forms of the church, 
the legal institutions of churchdom, then arises that unwholesome 
separation, in which the churchly institute may indeed remain a 

sanctuary ; but the outside world, the family, the state, the whole 
life of the spirit, is given and abandoned over to the profane spirit. 

Such a separation can only then be looked upon as natural, or con- 
sistent with the nature of the church, if in some quite inconceivable 
manner we regarded the church as a creation out of nothing, which, 

I know not how, happened to be placed alongside the spheres and 
life-domains of the order of nature connected with man; or if we 

identified the latter with that corruption of nature against which 

the church of Christ on earth has certainly her work,—not, however, 
as a destroyer of that order of nature, but as a restorer, by purifi- 
cation and sanctification, of the minds of those who belong to such 
natural ordinances. And to such ordinances of nature belong all 
those who are or will be Christians, and as such do not cease to 
belong to the household, the family, the public community, the 

state, in which they are by their natural human existence rooted. 
What the church, therefore, owes to her members in this aspect, 
cannot be better negatively expressed than Nitzsch has done, when 
he says: “ She (the church, z.e. churchdom) may not operate either 
as doctrine, or as morals, or ritually, in a spirit opposed to what is 
citizenship, or the household, or nature” (Prakt. Theol.). And since 
the whole of man’s intellectual life, in its efforts to understand the 
natural aims of his being, to cultivate those means which minister 
both to the perception and realization of these aims, and to foster 
a rational and moral spirit, in opposition to the blindness and 
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crudeness of the natural instincts, goes to form a historical life of - 
civilisation, whose fruits are not, forsooth, one and all civilised 
corruptions (and would be such only in Rousseau’s view), but bless- 
ings of that divinely-willed human development which is natural 
to man’s spiritual organization ; therefore we might even venture 

further to say with the same good reason, that the church may not 
operate in that which she establishes in her external form as church- 
dom, in a spirit hostile to this civilisation. All these are negative 

definitions, and in a certain sense are not at all the business of the 
church, as an institution, to enter upon. For vital relations and 
the moral or intellectual impulses of life, which have for their root 
creative natural tendencies and dispositions, which belong to man 
as such, and hence must be so left to human fostering, that this fos- 
tering can and ought to follow no other rules than those which are 
given in the development (belonging to the history of civilisation) 
of those natural tendencies and dispositions —for such relations 
and impulses of life the church cannot pretend to create positive 
institutions, without taking up a ground which does not at all 
belong to her as such. For the church has not for her foundation 
that natural basis on which the social relations of man’s earthly 
existence rest, within which the general human culture develops 
itself in a human, creaturely, historical manner; and she would on 
her part abandon her essential task, if she wished to become an 
institution for human culture. But it does not lie outside her task, 
but within it, that she should not permit anything to crop up among 

her members which would alienate them from the care of those 
duties which appertain to man’s earthly life; and it behoves her 

members not to allow the household, the state, to stand beside the 
church, and without relation to it, but to sanctify and ennoble all 
domestic and civil virtue, all struggle and action of the human 
spirit, with the influence of those sentiments, of that faith and that 
love whose spring is not churchdom in its external form, but rather 
its inmost sanctuary, that Christ who works in word and sacrament, 
for whose service the church community is established. or this 
reason churchly sentiment consists just in this, to allow in nothing 
either a false separation or a false mingling of those vital ordi- 

nances to arise, in which the Christian finds himself placed by his 

earthly and his heavenly vocation,—either to be confused with one 

another, or to be torn asunder, but to be maintained for each other. 

‘This, however, will also only attain a practical accomplishment, in 
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proportion as the churchly sentiment guards churchdom and church, 
the kingdom of Christ, from false blending as well as from separa~ 
tion, neither confounding them together nor rudely dividing them, 
but maintaining them for each other. Otherwise man looks upon 
churchdom as the “ immediate and sole reality, and divinely ap- 
pointed carrying out of the kingdom of God;” whereas it is only 
the mountain fortress of the divine institutions of grace, from whose 
believing acceptance there flows forth that spirit of divine life, 
which has the task and the power to introduce, in sentiment, word, 
and deed, every domain of creaturely life into that vital power of 

hrist’s kingdom which renews and glorifies the world. 
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— effect of, 112. 
— import, etc. of, 95. 
— Christian knowledge of, 96, 107. 
— of old covenant, 118. 

. — of Israel, analysis of, 110, 111. 
— differs from Gesetz, 102. 
— terrors of, 130. 
— relation to faith, 154. 
-— threefold division of, 303. 
— principles of, 453. 
Liberalism, 472. 
Lie, 387. 
— ‘‘the necessary,” 388. 
— pleasure in, 389. 
Life, the inner, 13, 181, 226, 295, 301. 
— social, 34, 399. 
— manifestation of, 27. 
— activity, 27. 
— bodily, moral maintenance of, 362. 
Limits, legal, to our conduct, 465. 
Lombard, Peter, 84. 
Love, evangelical, 163. 
— distinct from faith and hope, 165. 
— family, 453. 
— perfect, 167. 
— Luther’s definition of, 168. 
— self, 17. 
— Christian, 47, 390. ; 
Luther (quoted), 14, 20, 118, 124, 128, 

etc. etc. 

Magistrate, the, 459. 
Man, 21, 40, 86. 
— the new, 183, 224, 230, 232. 
Marriage, 422, 428. 
— peculiarity of, 432. 
— a monogamy, 434. 
— rights robbed, 441. 
— Levirate, 450. 

INDEX OF SUBJECTS. 

Martyrdom, 339. 
— out of vanity, 240. 
Master and servant, 447. 
Maximus Tyrius, 42, 43. 
Mind, change of (uerdvoix), 209. 
Minucius Felix, 369. 
Miracle of tongues, 147. 
Monarchy, limited, 471. 
Moral knowledge, 12. 
Morality, 5, 6, 38. 

Nagelsbach, 37, 45, 78, 92, 93, 112. 
Nation and State, 454. 
Nature, totality of man’s, 23. 
Nationalities, principle of, false, 467. 
‘* Needs must,” says Luther, 411. 
Nove, critical meaning of, 210. 

Oath, 333, 335. 
Obedience, legal, 115, 462. 
— passive, 467. 
Oettingen, 283. 
Organisms, 34. 
Origen, 66, 105. 

Parents, 429, 448. 
Passivity, 203. 
Peace, work of, 204. 
Penance, 105. 
Pentecost, 482. 
Peraldus, 311. 
Perception, mental, 89. 
Personality, proof of a ruined moral, 87. 
TlespaCouever, 244. 

Pfaff, 206. 
Pharisees, blasphemy of, 289. 
Philo of Larissa, 27. 
Philosophers who rob the heart of plea- 

sure in religion, 28. 
Philosophy, Grecian, whole effect of, 

95. 
Piety, a perverted, 44. 
— Christian, mother of all virtues, 323. 
— nature of, 325. 
— Luther’s twofold, 325. 
— which rests on heart faith, 328. 
— of the Athenians, 329. 
— in its most immediate manifestation, 

329. 
— hypocritical, 384. 
— the only true, 343. 
Plato, 38, 44. 
Platonism, the new, 38. 
Power, vital, 139. 
Pollution, self, 368. 

‘| Possession, Christian, 417. 
Prayer, import of, 308. 
— life of, 309. 
Preservation, self, 17. 
Presumption, 162. 



INDEX OF SUBJECTS. 

Prison discipline, 421. 
Probation, 242. - 
Property, loss of earthly, 375. 
Punishment, capital, 408. 

Quenstedt, distinguishes between re- 
generation and conversion, 206. 

Quintillian, perplexity of, 6. 

Redeemer of the world, idea of, how 
formed, 3. 

Reformation, 498. 
Regenerate by faith, how, 187. 
Regeneration, what, 182, 184. 
— the primal, 188. 
— begins at baptism, 189. 
— appropriation of, in conversion, 198, 

480. 
— spirit of, 209. 
— result of, 235. 
— may be fallen from, 237. 
Relapse into old ways, 260. 
Renewal, 11. 
— form of a struggle, 224. 
Repentance, not piecemeal, 215. 
— Luther’s sermon on, 217. 
— and faith, always together, 222. 
Reviling, a, of Christ which is unpar- 

donable, 288. 
Roman Catholics, 498. 
Roth, 38. 
Rousseau, 508. 

Salvation, the keeping of, 13. 
— possession of, 181. 
Sanctification, self, 226. 
Satan, power of, 270. 
Scheurl, 486. 
Security, false state of, 266. 
— corrective of, 273. 
Selfishness, 344. 
— supported by, 395. 
Self-denial, 28. 
Self-gratification, 31. 
Seneca, 78, 110, 177. 
Sensation, language of concrete, 22. 
Sensualism, 68. 
Sentiment, churchly, 509. 
Sexes, relation of, 433. 
** Shall,” twofold, 67. 
Sin, 112. 
— continuance and slavery in, 181, 283. 
— against the Holy Ghost, 285, 290, 

291. 
Slavery, 450. 
Smalcald, Articles of, 223. 
Society, blessings of, 418. 
— divinely ordered, 422. 
Socrates, saying recorded of, 38. 
Soul, living, 22. | 

( 
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Soul, sensitiveness of, decreases, 90. 
— preservation of, in heavenly calling, 

347. 
— care of, 348. 
Spener, error of, 9. 
Spirit, Holy, first negatively reveals 

Himself, 201. 
— work in our hearts, 207. 
— gift of, 383. 
Stahl, 408, 464, 468, 471, 482, 488. 
Stobzeus, 10, 25. 
Stoics, 17, 25, 27. 
— ethics of, 37. 
— artificial deadness of, 375. 
Strife, inner, to the Christian, 239. 
Struggle, spiritual, for the possession of 

salvation, 224. 
—as self-preservation against fall and 

apostasy, 273. 
— the Christian, 259. 
Submission to existing order, 461. 
Suicide, 369. 
Synagogue, a falling back to the, 283. 

Temptations, manifold, 247. 
— ungodly, the struggle against, 249. 
— what, 252. 
— distinguished from trials sent by God, 

253. 
— threaten from every side, 259. 
— to avoid and resist, 264. 
— certainty of a struggle with, 265. 
— satanic and non-satanic, 268. 
Terrors, false. guarded against, 249. 
Tertullian, 16, 21, 42, 66, 94, 108, 269. 
Tholuck, 44. 
Trial, as such, and as temptation, 245. 

Virtue, an offering, 11. 
— used in what sense, 123. 
— Christian, significance of the name, 

296. 
— found, and permanent only, 297. 
— objective standard of, 299. 
— standard of, 304. 
Vocation, activity in our, 358. 
— of individuals, twofold special, 352. 
— special, 355. 
— earthly, 357. 
Vows, 336, 338. 
— Luther on, 339. 
— of whole Christian community, 379. 

War, 409. 
Wessel, 106. 
Wickedness, what it properly consists 

in, 78. 
Wiesinger, 102, 324, 492. 
Will, the first unconscious manifestation 

of, 15. 



524 

Will, self, 18, 202 ; self-conditional, 18. 
— end of actual activity of, 24. 
— of God in the highest sphere, 28. 
— — awrathful, 35. 
— the, considered as a substance, 79. 
— in what lies its power, 80. 
— a, which is only half good, 81. 
—~- inclination of, 84. 
— the conscious, of the natural man, 

192. 
— distinction between self-will and free- 

will, 202. 
Wisdom, self, 91. 
— manifestation of the love of, 94. 
Works, good, mere external show of, 81, 

INDEX OF SUBJECTS. 

World (xéeues), used in a twofold sense, 

— — in the abstract, 35. 
— present natural state of, 36. 
— reconciliation and redemption of, 136. 

Xenophanes, 44, 

Yearning for earthly good, 373. 

| Zeno, his Omorovyoumeevws ony, 37. 

Zerschewitz, 210. 

THE END. 
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